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Abstract
This dissertation presents a new myth, a new skin to hold our understanding of
who God is in the here and now through a mystical understanding of Christianity as seen
through a Sophianic lens. This will be accomplished by way of the following
methodology: We begin with an overview of how Sophia has been interpreted in
Orthodox Christianity through the scholarship of Russian sophiologists. This
examination will be integrated with an overview of what is meant by the Sophianic
approach.
The Sophianic approach leads naturally into Raimon Panikkar’s Cosmotheandric
Intuition and the Trinitarian shape of reality. Panikkar’s system will provide the overall
framework for this dissertation. We will explore the three key elements of his system;
creation, humanity, and the Divine. For each element, a representative mystic will be
presented. Pierre Teilhard de Chardin’s concept of the Cosmic Christ will highlight the
entire cosmos, creation, as an interconnected web of relationships contributing to the
mystical body of Christ. The exploration of humanity will include C. G. Jung’s concept
of salvation as the becoming or emergence of the Self by way of the individuating ego,
thus introducing the psychological aspects of Christian spirituality. Creation and
humanity viewed in this Sophianic light opens us to our rebirthed realization of the
Divine as dynamic becoming. Beatrice Bruteau will guide us further into this
transformational vision of the Divine as dancer and the dance itself, birthing God in the
VII

present through continuous creating, and through what she has termed incarnational
mysticism, the intimate, incarnate, creative, active, presence of God in space and time.
In conclusion, Panikkar’s triadic structure is integrated with Jung’s consideration
of the archetype of the quaternity. With every trinity Jung would search for the fourth to
facilitate wholeness. The Sophianic approach explored thus far is proposed as the missing
fourth in our apprehension of God, leading us to the realization of the wholeness of God
as becoming in space and time and as humanity’s participation in the felt experience of
God in our soul’s own becoming, all of which leads to the creation of human wholeness
in the image of God.
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Introduction
Each of us understands our individual purpose by grasping how our personal story
fits within a larger transpersonal myth. Our view of the Divine is conditioned by our
understanding of myth and contributes to how we know ourselves spiritually and our role
as Christians in the world. For the sake of this understanding, we need a transformation
or re-mythologization of God, one that reframes our knowing of the Divine from within a
participatory, experiential knowing based on relationality that complements our
theological perspective. Our Christian understanding of God has been conditioned
largely by a masculine lens that seeks to comprehend by way of reason, knowledge,
definition, and at its worst, control. We need to recalibrate this understanding of God and
open ourselves to a feminine, or Sophianic, model that has long been present in Christian
history as the living experience of its mystical tradition. The Sophianic approach is
knowledge gained through experience and focuses on intimacy and relationship. This
opens us to true freedom, abundant gratitude, and deep joy. These flow through us as
love’s pure energy. This energy resonates and vibrates out. It changes and affects
everything around us. This is the fullness of life that Jesus speaks of and offers to us. The
Sophianic lens requires a deep humility that appreciates that anytime we name or define
God, we are in some way touching the divine essence of our humanity and the living,
love energy of creation. While this approach remains open to the great mystery of the
Divine by way of reasoning and understanding, the Sophianic approach is conscious of
the limitations of definition and thought and provides an avenue that is more directed
1

toward relationality, connection and transformation beyond the strict confines of reason.
This view presents God as a flowing dynamism rather than as a fixed reality. Within this
approach, there is an invitation to see the fullness or wholeness of all reality, the
intradependence and intraconnection of all things, and an invitation to participate in this
flow through our own unique contribution. The importance of this cannot be overstated
for humans who are an integral part of this reality. The Sophianic lens can transform our
view of the Divine, revitalizing our vision of all reality and our role within the cosmic,
redemptive narrative. We can hear the soft, loving invitation from Sophia to surrender to
her flow, to begin to see reality with new eyes, or a new consciousness, to be present to
each divine moment in time, open to the space that is, to the love that surrounds us in
everything. We are enveloped in Sophia and Sophia is the divine spark or energy that
makes us who we truly are in the deepest recesses of our being.
Jesus declared that the Spirit would lead us to greater truth. Each era has the
responsibility to follow humbly where the Spirit is leading. Christianity has always been
lived out, fleshed out, and dynamically realized rather than fixed in its reality. We are
living in a watershed time of bursting forth toward more. Theologians of every era must
remain open to an organic reframing of our perception of God. We live in a radically
evolving world; scientists have discovered the constant expansion of the universe and the
interconnected web of all things through dark energy and dark matter. Psychology
realizes the importance of our lived psychical experience, including both our conscious
and unconscious lives. Through the Sophianic lens, we will see that all avenues of truth
2

are one and work together in synergy and harmony. There is no need for separation, for
each aspect of knowledge works together to bolster and uphold each other in a connected
web held together by Sophia. Our image and experience in time of the Divine is
influenced by collective human evolution. We can only know God through our own
present, lived experience and if our membership in a rapidly changing and interactive
world is expanding, then it is also altering how we can experientially know God.
As we will see from our exploration, often, when we hear Sophia’s call most
clearly is amid chaos or what can seem like a sense of loss. We are living in diverse and
trying times, we are ripe for a new myth and understanding of what it means to be human
in this space and time. This requires release of our long-held views and surrender to a
new way of understanding and being in the world. The wineskin is bursting. We need a
new form to hold reality. From this tension will burst forth a new opening, full of life and
love and purpose. It is time to say yes to this gentle yet fierce love from Sophia. It can be
trusted and if we look back over our lives thus far, we can see how she has been silently
guiding us to this moment, holding the space and love, bringing the wine to ferment.
Sophia’s is a sweet wine, and we are invited to taste and see. She is the new wineskin
itself, present in Christianity for so long and yet veiled from her true reality. Sophia can
hold this new knowing, or understanding of God, our new way of viewing creation and
our place in the cosmic restoration of all things where “God may be all in all” (1 Cor.
15:28).

3

The value of this endeavor stretches beyond our theological understanding of God
and plants seeds for a new spiritual myth that explains how we view the world, our place
within it as Christians, and our relationships with others; it offers an expanded view of
God beyond the conceptual that will engage us as Christians in the fullest way possible. It
opens us to the fullness of the present now and raises us beyond the duality we so often
find in religion. The Sophianic path leads to salvation and wholeness in this physical
space and time. Our journey will yield a cohesive Sophianic approach that seeks to
integrate and recast a renewed mythic perspective that emphasizes the interconnectedness
of all reality and Truth. This will enhance the embodiment of God in the world and
continue the trajectory toward wholeness in the deepest sense.
The relationality of the Sophianic lens expands the masculine goal of conceptual
understanding into a shared goal of becoming which is rooted in love. This explicates and
presents spiritual and ecological ramifications. Through the integrated vision of the
Divine as One, connected to all that exists and manifested through each part of creation
through the creative power of love as becoming, we begin to perceive the sacredness of
all things and address them as such. All elements of reality are realized for their value
and place in divine order and are thus restored as central aspects of divine creation. By
extension, human life is acknowledged for its essential role in the Cosmotheandric
unfolding of all reality. Each of us individually, must return to our experiential, imaginal
realm, whether through dreams or connecting with the aliveness and divine spark of
creation. Thus, creation is viewed not as something to be exploited and used but valued
4

and raised to its proper place within divine cosmos. God, humanity, and creation are
engaged in an interactive, relational, evolutionary dance of becoming. This is the dance
of Sophia. Our understanding of God becomes pure creative flow, always bursting at the
seams to become more and manifest in the present moment.
Adding the Sophianic element as a container to hold the threefold nature of God
and making it fourfold is to add the energy of experience of the imminent nature of the
Divinity by way of felt and lived relationship. This evolution links our theology to life,
and in so doing, joins head to heart. This connection opens us to a new realm, a new
knowing, a new consciousness, a new way of being in the world. The Divine can then be
truly known—a participatory knowing—and we as Christian souls will be opened more
deeply to our immanent wholeness. This lived reality of wholeness allows us to
experience God’s fullness, embody that fullness to others, and fill our space with
overflowing love to all that surrounds us. Sophia amplifies our already existing
theological truths, aligning them more directly with human experience and works toward
the evolution of a new, expanded myth from which we minister and embody Christ to the
world. Now is the time! Sophia beckons, may we be open to the invitational Sophianic
flow of Love.
As an integral component of this work, in order to honor the Sophianic approach
and its intimate, personal, experiential nature, I will include portions along the way of my
own growth and experiences with Sophia as I have interacted with this project over
several years. I realize this portion takes us beyond the normal academic writing of such a
5

work and name it in advance. These sections are added to illustrate and witness to the
power and experience of Sophia in lived life. Please consider them iconic illustrations of
Sophia lived in embodied experience. These illustrations will often come with a personal
invitation to the reader to experience Sophia. The hope is that these embodied
expressions of inner experience present the feminine principle of relationality along with
the academic, more masculine nature of this work. The invitation is to allow this to be
understood with both head and heart as we explore this powerful new visioning of God. 1
The reader will be alerted to these sections throughout with the subtitle “Embodied
Expression.”

For another example of personal writings of embodied, lived experience see The Sacred Ordinary:The
Odyssey of A Ninety-One-Year-Old Contemplative by Urashan.
1
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Chapter One: Sophia and The Sophianic Approach
Sophia in Christian History
Within our Christian tradition, Sophia is generally known as the Wisdom of God.
The Greek word is Σοφία, translated in Strong’s as “wisdom (higher or lower, worldly or
spiritual)”. 2 Thayer’s Greek Lexicon defines Sophia as “wisdom, broad and full
intelligence”. 3 Thayer’s continues on to explain that Sophia’s deeper meaning is “used of
the knowledge of very diverse matters, so that the shade of meaning in which the word is
taken must be discovered from the context in every particular case” and “the wisdom
which belongs to men: universally, …specifically, the varied knowledge of things human
and divine, acquired by acuteness and experience, and summed up in maxims and
proverbs.” 4 From these two definitions we can see why Sophia has, in general been
interpreted as a quality of God, rather than her full ontological identity that we are
proposing here. Throughout Christian history, we have seen a decline of the feminine
aspect of God. This, however, was not always the case. Over time, as our Christian
theology was being shaped, the focus became the masculine, the Logos, Jesus as the
image of the divine human and Sophia in her fullness has slowly been left behind.

2
G4678 - sophia - Strong's Greek Lexicon (KJV)." Blue Letter Bible. Accessed 1 May, 2021.
https://www.blueletterbible.org//lang/lexicon/lexicon.cfm?Strongs=G4678&t=KJV
3
"G4678 - sophia – Thayer’s Greek Lexicon (KJV)." Blue Letter Bible. Accessed 1 May, 2021.
https://www.blueletterbible.org//lang/lexicon/lexicon.cfm?Strongs=G4678&t=KJV
4
Ibid.
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The Divine Feminine is found throughout the world in every religion from
Hinduism and its many female deities or the concept of Shakti as the cosmic feminine
energy that creates and animates all things, to the Buddhist’s feminine form known as
Tara or Dakini as a feminine energy. Native American religions have always found
comfort with Mother Earth as a goddess entity which is central to their understanding of
God. Caitlan Matthews in Sophia: Goddess of Wisdom Bride of God, highlights that with
the inception of Christianity, the feminine divine was slowly detracted from:
It is popularly received that Christianity dealt the death blow to worship of the
Goddess, but even before Gnosticism developed, the reign of the goddess was
already in decline. Goddessly attributes had been applied to God for hundreds of
years in the realm of Israel. Everywhere she was given a lower place than
formerly. 5
Matthews further posits, “If we are able to edit out the Church’s political investment in
Christianity and look at the textual and traditional evidences, the influence of the
Goddess of Wisdom can be observed, like a yeasted dough seldom left long enough to
rise.” 6
Throughout our Christian tradition we see the continuous veiling of Sophia and
stripping of her nature and character to a mere quality of wisdom held by God. Sergei
Bulgakov, a Russian sophiologist in Sophia: The Wisdom of God posits: “The theme of
Sophia never had any place in Western theology, either in the Middle Ages, or at the

5
6

Caitlin Matthews, Sophia Goddess of Wisdom, Bride of God (Wheaton, IL: Quest Books, 2001), 151.
Ibid., 126.
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period of the Reformation, in spite of the intense theological ferment of the time”. 7 He
goes on to state that “This resulted in a certain divergence between the true wisdom of the
Church on the one hand and the rationalistic forms of theology on the other”. 8 Overall, in
our Orthodox Christian tradition we have seen a decline in the Divine Feminine at a great
loss to us. The Catholic Church has provided a long lineage of Mariology, which is a
positive aspect to the Divine Feminine, although not fully of what we are speaking here
with regard to Sophia. Another significant step in the right direction was the Assumption
of Mary named by Pope Pius XII in 1950. 9 Protestants often have very little theology
surrounding Mary and there is a gaping hole in Evangelical Christianity when it comes to
Mary beyond her role as a servant of the Lord and holding to the virgin birth of Jesus.
The Catholic and Eastern Orthodox Churches also provide us the theology of Mary as
Theotokos (God-bearer) and along with this, present us with the invitation for all to birth
God in our time. This gets much closer to what we are presenting here and will be
addressed in chapter five. These are positives to what is sorely lacking in our Orthodox
Christian tradition.
The Divine Feminine has however, been carried on through our Christian mystical
tradition. We will see this as we explore the Sophianic approach in our understanding of
God and all reality through Panikkar’s Cosmotheandric Intuition. To name a few outside

7
Sergei Bulgakov, Sophia, The Wisdom of God: An Outline of Sophiology (New York, NY: Lindisfarne
Press, 1993), 5.
8
Ibid., 6.
9
The Western Church acknowledges this as the Assumption of Mary, while the Eastern Orthodox
Church names this the Dormition of Mary.
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of this main work, Julian of Norwich speaks of God as Mother. Bede Griffiths honors the
Divine Feminine:
The feminine aspect of God as immanent in creation, “pervading and penetrating
all things,” though found in the book Wisdom, has almost been forgotten…the
Asian religions with their clear recognition of the feminine aspect of God and of
the power of God, the divine shakti permeating the universe, may help us to get a
more balanced view of the created process. Today we are beginning to discover
that the earth is a living being, a Mother who nourishes us and of whose body we
are members. 10
Thomas Merton wrote Hagia Sophia, and through this poem, we see how he experienced
the beauty of Sophia:
Hagia Sophia in all things is the Divine Life reflected in them, considered as a
spontaneous participation…. Sophia is God’s sharing of Himself with
creatures. His outpouring, and the Love by which He is given, and known, held
and loved. She is in all things like the air receiving the sunlight. In her they
prosper. In her they glorify God. In her they rejoice to reflect Him. In her they
are united with him. She is the union between them. She is the Love that unites
them. She is life as communion, life as thanksgiving, life as praise, life as festival,
life as glory…The feminine principle in the world is the inexhaustible source of
creative realizations of the Father’s glory. She is His manifestation in radiant
splendor! But she remains unseen, glimpsed only by a few. Sometimes there are
none who know her at all. 11
In Merton’s words, we hear and sense his intimate, lived experience of Sophia and the
reality of her in his daily life. We also hear his grief that she is unknown to many.
Christian mystics have presented Sophia as the mirror of God. Nicholas of Cusa
(1400-1464) describes her in this way: “There is only one mirror without flaw: the divine,

10
11

369.

Bede Griffiths, Christianity in the Light of the East (London: Hibbert Trust, 1989), 14.
Thomas Merton, The Collected Poems of Thomas Merton (New York: New Directions, 1977), 368-
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in whom what is revealed is received as it is. For this mirror is not essentially different
from any existing thing. Rather in every existing thing it is that which is: it is the
universal form of being.” 12 Perhaps most significantly, the German mystic Jacob Boehme
(1575-1624), brought the true nature of Sophia to light and opened the way for a Biblical,
theological treatment of Sophia. Matthews describes Boehme’s understanding of Sophia:
For Boehme, Sophia is the mirror of God’s will. “There is nothing in heaven or
earth which did not, at the beginning, become manifest in this mirror.” For him,
Sophia is a maiden because she does not engender, she merely receives and
reflects. She is the “visibility” of God, in which the Trinity of Father, Son, and
Spirit ever behold and discover themselves. 13
Boehme’s writings on Sophia were studied intensely “by Russian Freemasons at
the end of the eighteenth and the beginning of the nineteenth centuries.” 14 This
culminated in a great gift to the West from Russia. Unfortunately, this gift has not been
unwrapped and cherished in the way that it should. The Russian sophiologists provide us
with the theological understanding of Sophia that in no way dishonors Orthodox
theology. Vladimir Solovyov (1853-1900), Pavel Florensky (1882-1937), and Sergei
Bulgakov (1879-1944) are the three most known and we will now turn to Bulgakov to
flesh out this understanding of Sophia.

Quoted in Matthews, Sophia Goddess of Wisdom, 97.
Matthews, Sophia Goddess of Wisdom, 274.
14
Bulgakov, Sophia The Wisdom of God, 7.
12
13
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Russian Sophiologists: Sophia as Ousia, Wisdom, and Glory
For Sergei Bulgakov, the main premise behind the theology of Sophia is the
Divine-human connection. At the same time, the very essence of Sophia begins in the
Trinity, where she is represented as the very Godhead itself. If we return to the Orthodox
understanding of the Trinity from the Cappadocian Fathers as “three hypostases in one
Ousia” which has been accepted by and large over the years, our starting point is the
Trinity as three coeternal, distinct persons or hypostases in one Godhead or Ousia. For
Bulgakov, Sophia is the Ousia, not one of the hypostases, but eternally hypostatized
within them. Sophia is the reciprocal, self-giving, very essence that connects the Trinity
and reveals God to Godself. She has an ontological being, rather than just merely a
quality that God possesses. Sophia was with God in the beginning and through her all of
creation has come into being and continues to do so. Sophia is in the beginning with God,
expressed fully as the Godhead in the Trinity, and pours out to all that exists as the
innermost manifestation of the reality that it truly is. This is the Divine spark in
everything that exists. This is the manifestation of God through creation, animals,
humans, and all of reality. Sophia is the Ousia, which for Bulgakov, is the same thing as
the Wisdom and Glory of God in its actual manifestation. Wisdom and Glory are not two
qualities of God, but rather the life of God manifest in time and space. We will now
explore some of this further through Bulgakov’s theology.

12

Ousia = Sophia (Wisdom of God) = Shekinah (Glory of God)
The difference between hypostases and Ousia lies at the core of Bulgakov’s
understanding of Sophia. These two terms not found in the Bible, have not always been
distinguished as separate from each other. As mentioned above, the Cappadocian Fathers
clarified and standardized the Trinity as “three hypostases in one ousia.” Basil of
Caesarea makes this separation even more clear when he writes:
The distinction between ousia and hypostases is the same as that between general
and the particular; as for instance, between the animal and the particular man.
Wherefore, in the case of the Godhead, we confess one essence or substance so as
not to give variant definition of existence, but we confess a particular hypostasis
in order that our conception of Father, Son, and Holy Spirit may be without
confusion and clear. 15
For clarity, the hypostases are the three distinct persons, Father, Son, and Holy Spirit and
the “one essence or substance” Basil speaks of is the Trinitarian Godhead itself, or the
Ousia. Bulgakov says, this Ousia is Sophia:
The tri-hypostatic God possesses, indeed, but one Godhead, Sophia; possesses it
in such a way that at the same time it belongs to each of the persons, in
accordance with the properties distinguishing each of these persons (just in the
same way as each one possesses the one common Ousia). Ousia-Sophia is distinct
from the hypostases, though it cannot exist apart from them and is eternally
hypostatized in them. Thus Sophia is distinguished by the capacity of belonging
to the hypostatic being, which nevertheless appears to be quite comfortable with
its own un-hypostatic nature. 16

Justo L. González, A History of Christian Thought: From the Beginnings to the Council of
Chalcedon (Nashville: Abingdon Pr., 1987), 307.
16
Bulgakov, 34.
15
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Sophia is the Godhead, the connecting principle of overflowing, self-giving, perichoretic,
love shared between the three hypostasis, Father, Son, and Holy Spirit. Keeping in mind
that not one of the terms we have come to use to define the Trinity is found in the Bible
and that our Trinitarian theology comes from humans trying to define that which can at
times be beyond language, let us look at where biblically Bulgakov comes to the
conclusion that Sophia is Ousia—that she is the Godhead.
In Proverbs Chapter 8, Wisdom is personified. Verses 22-31 are significant in
Bulgakov’s understanding of Sophia. these verses are speaking of Sophia, The Wisdom
of God (he Sophia tou Theo):
The LORD created me at the beginning of his work, the first of his acts of long
ago. 23 Ages ago I was set up, at the first, before the beginning of the earth. 24
When there were no depths I was brought forth, when there were no springs
abounding with water. 25 Before the mountains had been shaped, before the hills, I
was brought forth— 26 when he had not yet made earth and fields, or the world's
first bits of soil. 27 When he established the heavens, I was there, when he drew a
circle on the face of the deep, 28 when he made firm the skies above, when he
established the fountains of the deep, 29 when he assigned to the sea its limit, so
that the waters might not transgress his command, when he marked out the
foundations of the earth, 30 then I was beside him, like a master worker; and I was
daily his delight, rejoicing before him always, 31 rejoicing in his inhabited world
and delighting in the human race (Prov. 8:22-31)
In these verses, we learn that Sophia was God’s first act of creation. She is “beside” God
like a “master worker” she is his “daily delight” and always rejoicing before him. It
continues to say that she rejoices in the world and delights in the human race. In
reference to these verses Bulgakov states that in these verses there is “an interpretation of

14

wisdom as somehow divine and quasi-hypostatic, though not a person”. 17 In Arian and
anti-Arian patristic exegesis, the attempt was made to equate this principle that was with
God and prior to the world with the second hypostasis, the Word. Bulgakov expresses
that there is no adequate reason for this. 18 In the Wisdom of Solomon which Bulgakov
describes as “a sort of metaphysical commentary on Proverbs,” We see a clear
interpretation of Wisdom as ontological. 19 Specifically in the Wisdom of Solomon
chapter 7:
It treats of Wisdom, the master-workman of all, (he ton panton technetes), as also
the “spirit of Wisdom.” She is the “breath of the power of God, a pure influence
flowing from the glory of the Almighty,” (tas ton pantokratoros doxes). She is the
“brightness of the everlasting light, the unspotted mirror of the power of God (tou
theou energeias) and the image of his goodness.” “She is conversant with God,”
and is “privy to the mysteries of the knowledge of God.” By Wisdom the Lord has
made human beings (kataskenasas anthropon). Wisdom “knows thy works for it
was present with thee, when thou didst create the world.” 20
This is clearly more than an attribute of God. Sophia is breath, flowing influence, power
of God, and image of his goodness. She speaks with God and understands his mysteries.
Humans were made by Wisdom and she was present with God in the creating of the
world. Wisdom is coeternal with God, belongs to God, is God’s joy. The Wisdom of
Solomon also states that Sophia, the Wisdom of God is the fashioner of all things and
teacher (7:22). She is beneficent, all powerful, oversees all, penetrating (7:23). In chapter
7 verse 24 we read, “For wisdom is more mobile than any motion; because of her

Ibid., 26-27.
Ibid., 26.
19
Ibid., 27.
20
Ibid.
17
18
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pureness she pervades and penetrates all things.” “Although she is but one, she can do all
things, and while remaining in herself, she renews all things; in every generation she
passes into holy souls.” (Ws. 7:27) In Chapter 8 we learn more of Sophia, “She reaches
mightily from one end of the earth to the other, and she orders all things well.”(8:1) She
glorifies by “living with God”(8:3), She is “an associate in his works” (8:4), “the active
cause of all things” (8:5), “fashioner of what exists” (8:6), She has “foreknowledge of
signs and wonders and the outcomes of seasons and times” (8:8), “we find rest with her”
(8:16), by wisdom humankind was formed (9:2), she sits by the throne of God (9:4), she
is with God, knows God’s works, was present when the world was formed (9:9). She
“knows and understands all things” and guides and guards (9:11). She is given by God
(9:17) and saves (9:18). Wisdom protects and delivers from sin (10:1,12), gives strength
(10:2), and preserves man “blameless before God” (10:5). She rescues from trouble those
who serve her (10:9), shows the kingdom of God, and gives knowledge of holy things,
prospers, and increases (10:10; 11:1). Sophia gives everlasting honor (10:14), delivers
from oppressors (10:15), enters the soul of the Lord’s servants (10:16), rewards (10:17),
and is “a shelter to them by day, and a starry flame through the night” (10:17). She is also
shown as the force that parted the Red Sea (10:18). In this apocryphal book, it is clear
that Wisdom is ontological. 21 We see other examples of Wisdom personified in Job

Protestants may oppose the use of this book, however I would highlight that the removal of it from
our Biblical canon further posits the covering of Sophia in our Christian theology.
21

16

28:20-27 and Proverbs 9:1-4, although these instances can be taken with double meaning
as a quality as well. Bulgakov provides further Biblical texts surrounding Sophia:
…numerous texts in which wisdom is definitely to be understood as a property (2
Pet. 3.15; Rom. 11.33; I Cor. 1.17, 20-30; Eph. 1.8, 17; 3.10; Col. 1.9, 28; 2.3;
3.16; Rev. 5.12; 7.12). We have a passage (1 Cor. 1.24), where this principle is
applied christologically (cp. Luke 11.49), but we also observe that it is used
without any relation to Christology in Matt. 11.19 and Luke 7.35. 28 22

Alongside Wisdom, Sophia is also the Glory of God. In the Old Testament we see
“Shekinah, the Glory of God, in the midst of which God manifests himself.” 23 If Wisdom
is the substance of Sophia, the Ousia of the Godhead, then Shekinah, Glory is the
manifestation of her in the world. 24 We find this in Exodus 16:7-10 when Moses and
Aaron tell the Israelites they shall see “the glory of the Lord” and we are told “the glory
of the Lord appeared in the cloud.” The Glory of the Lord also fills the tabernacle in
Exodus 40:34-35, and Numbers 9:15-23 as well as Solomon’s Temple in 1 Kings 8:10-11
and 2 Chronicles 5:13-14. 25 Moses experienced God in a cloud of Glory. We see this in
Exodus 24:16-18 and 33:18-23. Bulgakov expounds on this, “…Moses, in fulfillment of
his desire, was allowed to behold the Glory of God, and in this instance a vision of the
Glory of God is contrasted with a vision of the “Face” of the Lord.” 26 Elijah also was a
witness of The Glory of God on the Mount of Transfiguration and on Mount Horeb.
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Isaiah’s vision of the Lord on his throne is another sighting of the Glory of God (Is. 6:1).
There is also Ezekiel’s vision, about which Bulgakov states, “Finally we get the most
monumental figure of God’s Glory in the vision of Ezekiel (1-2), who speaks of his
vision of Glory as something sensibly perceptible taking place in a definite place and at a
definite time, as something which moves, comes nearer or withdraws: 3.12-13; 8.4; 9.3;
11.22-23; 40.2-5.” 27 In summary of these manifestations of God’s glory Bulgakov states:
If we compare all these visible manifestations of the Glory of God, we are
inevitably led to ask, what does it mean in its relation to God? In this case, indeed,
we are not faced with the temptation—which, as a matter of history, has been felt
in relation to wisdom—to interpret this glory as either a created principle or a
“property” of God. The Glory of God in these instances is obviously intended to
represent a divine principle. Though it differs from God’s personal being, yet it is
inseparably bound up with it: it is not god, but divinity. 28
So, how does Bulgakov ultimately get to Ousia=Sophia (Wisdom of God)=Shekinah
(Glory of God)? He states this idea clearly:
God has, or possesses, or is characterized by, Glory and Wisdom, which cannot
be separated from him since they represent his dynamic self-revelation in creative
action, and also in his own life. Moreover, it should be added that the Face of
God, which remains hidden in the Old Testament, is in the New Testament
unveiled in its tri-personal nature. Hence we must conclude that the divine
“substances” in question also belong to the Holy Trinity, for the sacred text gives
us no grounds for limiting them to any one particular person of the Holy Trinity—
for example, to the Father or to the Son. 29
In regard to distinguishing between Wisdom of God and Glory of God, Bulgakov further
posits:
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There is no doubt whatever that they do differ from each other as two distinct
aspects of the Godhead in its revelation…Nevertheless, these two distinct aspects
can in no way be separated from each other or replaced by one another, as two
principles within the Godhead. This would contradict the truth of monotheism, for
the one personal god possesses but one Godhead, which is expressed at once in
Wisdom and Glory. The fact of there being two figures does not make two
Godheads, however much these figures may differ from each other. This doubling
of the figures is due to their peculiar nature, though this does not in any way
minimize the fact that they are identical in substance. 30
Similarly, in reference to Ousia He states:
The denial of the existence of any connection between Ousia, on the one hand,
and Wisdom-Glory on the other, undoubtedly creates a dualism in the Godhead. If
Ousia differs radically from the concrete figures which depict the life of the
Godhead in Wisdom and Glory, then it becomes an empty, abstract metaphysical
schema. Monotheism, therefore, necessarily postulates the identity of the two
principles—the dogmatic and the biblical. In a certain sense…ousia stands
precisely for Wisdom and Glory, “even his eternal Power and Godhead” (Rom.
1.20). 31
In Bulgakov’s sophiology, monotheism is the connection that defines the relationship
between Ousia, God’s Wisdom, and God’s Glory. The divinity in God constitutes the
divine Sophia, consisting of God’s Wisdom and made manifest through God’s Glory and
is also the Ousia. This can be further understood through our understanding that God is
Love.
It has already been mentioned that “Ousia-Sophia is the life of a hypostatic spirit,
though not itself hypostatic.” 32 Bulgakov adds to this that “God is Spirit, and it is an
attribute of Spirit to possess a hypostasis which abides in its own nature, or to be the
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subject of its own nature.” 33 The three hypostases’ connection and mutuality express the
life of the Spirit. However, this life’s nature “is not a thing, but a living principle…OusiaSophia is the life of a hypostatic spirit…” 34 God, as Spirit is Love. Ultimately, OusiaSophia is a part of Love, “love in a special and un-hypostatic embodiment.” 35 Bulgakov
asks what permeates the life of the Godhead and in response clarifies:
God is Love---not love in the sense of a quality or a property peculiar to God, but
as the very substance and vigor of his life. The tri-hypostatic union of the
Godhead is mutual life, in which each of the hypostases, by a timeless act of selfgiving in love, reveals itself in both the others. However, the divine hypostases
alone do not constitute the only personal centers of this love, for Ousia-Sophia
likewise belongs to the realm of God’s Love. It is loved by the Holy Trinity as life
and revelation, in it the triune God loves himself. 36
In summary, Bulgakov highlights, “…the nature of God (which is in fact Sophia) is a
living and, therefore, loving substance, ground, and “principle.” 37
Sophia and The Trinity
To further expound on the Sophianic lens that is the basis of this work we must
ask, if Sophia is the Ousia, the Godhead in the Trinity, what is her relationship with the
three persons? We have already posited that Sophia is distinct from the three hypostases
in the Trinity and yet, she cannot exist without them. Bulgakov explains that “the three
persons of the Holy Trinity have one life in common, that is, one Ousia, one

Ibid.
Ibid.
35
Ibid., 35.
36
Ibid., 34-35.
37
Ibid., 35.
33
34

20

Sophia…each of the hypostases in the divine Ousia-Sophia is determined in accordance
with its own personal character, or specific hypostatic features.” 38 He encourages us to
think of “divine Sophia as at the same time threefold and one.” 39 She is the mirror of the
Trinity and all its characteristics. She is one substance and her “being is determined in a
threefold manner.” 40 We will now look at the Sophianic relationship with the Three
persons of the Trinity.
The Father possesses Sophia “as a source of revelation, as the mystery and depth
of his hypostatic being, in a true sense, as his own nature…which has still to be manifest
and is to be disclosed in the hypostases which reveal him.” 41 The Father is revealed
through the Spirit and the Son; what is being revealed is his nature, which is Sophia. This
happens through his sacrificial love and outpouring of himself, “his Ousia abides within
him, unrevealed, in the capacity of Sophia.” 42 The relationship between the Father and
Sophia is “mediated through his relation to the other hypostases, who disclose him to
Sophia.” 43 Sophia can be considered the vessel through which the Father is disclosed and
the very manifestation of him through the Son and the Spirit.
The Son or the Word is the Divine thought disclosed in the form of Sophia that
touches and embraces everything. 44 Bulgakov states, “If the Logos is usually described as
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the image of the Father’s hypostasis, then Sophia as the Ousia in the Logos represents the
image of this image, its objective self-revelation.” 45 This suggests the Cosmic Christ
which we will explore further in chapter 3. The purpose of the incarnation of the Word
extends far beyond atonement and speaks to the “the complete divination of the creation,
and the union of things in heaven and things on earth under the headship of Christ.” 46
Ousia Sophia is within Christ and all things, the presence that manifests the Godhead and
stirs all things on to wholeness. The union of Christ’s two natures “lie in their mutual
relationship as two variant forms of divine and created Wisdom.” 47 Christ is the one who
came to show the way, Sophia is the manifestation of the divine in Christ, all humanity
and all of creation. Christ is “the one Word which embraces all, which is in all and
concerns all— “For of him and through him, and to him are all things” (Rom. 11.36). 48
Sophia is the image of the Divine in all that is and everything preexisted in her, including
Christ.
The Holy Spirit connects the Father and the Son in self-giving love and proceeds
from The Father to the Son. This happens in the Eastern perspective “through” the Son
and from the Western theology through both the Father and the Son. 49 In either view,
“The Holy Spirit together with the Son discloses the Father in the divine Sophia. The Son
and the Holy Spirit, together, inseparable and unconfused, realize the self-revelation of
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the Father in his nature.” 50 The Holy Spirit abides in Christ, the Logos and manifests him
to the Father, thus is the revealer of their Glory. “The Holy Spirit represents the principle
of reality. He transforms the world of ideas into a living and real essence” and is “the
breath of life.” 51 The Holy Spirit reveals the divine Glory and Wisdom which is Sophia.
The Holy Spirit both possess and reveals Sophia “in inseparable conjunction with the
Son.” 52 This revelation of Ousia-Sophia reaches beyond the Son to all of creation. The
Holy Spirit is the vehicle that manifests the nature of God in all that exists; the Divine
spark in all, which flows from the Trinity itself and is Ousia-Sophia.
From all of this, we understand that Sophia begins as the Godhead in the Trinity
as the reciprocal outflow of connection, outpouring and love. She is the very Ousia, she is
what unites the Trinity. From the Trinity, she is the manifestation of God’s Glory in the
world. The Glory that is made known for Love (God). She is in all things as the presence
of its very ground of being. She is the manifestation of the Godhead in all that exists.
This is not pantheism. Creation and humanity are not God, yet all things are created in the
likeness and image of God. God creates from Godself through the connecting essence of
His very nature, Ousia which is Sophia. This nature is the overabundant Love that is God.
Rather than pantheism, this is panentheism: the stamp of God is found in all and yet, God
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is not exhausted in them. All things are in Ousia Sophia and Ousia Sophia, the Wisdom
and Glory of God are in all things.
Sophia has a Divine and creaturely nature, like that of Christ. For humanity, this
means we are given the invitation to surrender to her flow of Love, to realize that we are
a part of the manifestation of God in this world. All of creation is infused with and held
together by the image and likeness of God. To realize this is to experience “salvation” in
space and time and join the powerful outflow of Love in the here and now.
Image of Sophia: Embodied Expression

53

I have always been drawn to Andrei Rublev’s icon of the Trinity. It hangs in my
study as a reminder of the reciprocal love shared between the Father, Son, and Holy
Spirit. It has been with me for several years. Through my experience and study of Sophia,
it has now become the symbol that represents her to me. In this icon, we see the Father,
Son and Holy Spirit in a circle of reciprocal being around a banquet table. I draw your
attention to two things on this table that can represent Sophia and the Sophianic
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approach. On the front of the table, we see a rectangle. It is believed that originally, this
rectangle could have held a mirror. I have taken this further and imagined a reflective
looking glass. In contemplation of this, the mirror represents the concept of Sophia. All
that it reflects is invited into the flow of the Trinity, it is both reflected and drawn in,
wrapped up in the Trinity through the connecting, outflowing substance of Sophia. This
mirror or looking glass represents the invitation to all and everything to participate.
The second symbol in this icon I draw your attention to is the chalice that sits on
the table. I imagine this chalice as the Ousia that makes up the Godhead, as Sophia. Each
person of the Trinity possesses it in its unique way. I envision this chalice overflowing,
enveloping each person of the Trinity with the Love that it is in its nature, and outpouring
from the Trinity into all of existence. I invite the reader to spend some time with this
image and allow the power of symbol to take the writing and words that we have used
thus far to try to comprehend Sophia and experience her through this icon.
Sophianic Approach
It should be clear now what is meant by the Sophianic lens or approach that is
being presented as the new skin to hold our view of God and our place within creation. 54
The history of Sophia as the Ousia and Wisdom and Glory of God has shown us she is
the net that holds all things together. She is the love that unites the Divine and all created
things. She was present with God in the beginning and continues to be the vessel that

For an in-depth exposition on Sophiology see The Maternal Face of God: Explorations in Catholic
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reveals God to Godself and to humanity. She begins in the Trinity as the Godhead that
connects the three persons in mutual outpouring and reciprocal Love. From here, she
embraces and pours out to all that exists. She unites the imposed opposites of masculine
based reason and understanding and the more feminine experiential, relational being of
all that is. In order to grasp this fully, we need a new consciousness so to speak, a new
way of being and embodying our innate image, likeness and nature of God that Sophia
shares with us. She is found in the sacred and the imaginal at the core of all reality. With
this vision of her embracing, indwelling, and leading us, we now turn to Raimon
Panikkar’s triadic shape of reality which will further emphasize the invitation to
rebirthing God and joining in the continuous creative flow toward wholeness.
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Chapter II. Cosmotheandric Intuition: Triadic Structure of Reality
New Wine, New Wineskin
Every culture lives within an all-embracing myth. Many people in our age, when
hearing the word myth, think untruth, but this would be far from its reality. A myth is an
archetypal principle at work in the background of our daily living and understanding that
shapes all our views about truth; it is the underlying basis of the worldview of an era. In
other words, a myth is a comprehensive story about reality. 55 The vast majority of us
operate within a mythical worldview without ever realizing it. A myth derives its power
from its very invisibility, so much so that it is taken for granted as the basis of
experience, both inner and outer and has no need to be proven. Our view of the Divine, or
God, falls within the influence of an all-embracing myth.
The myth in which Christianity has been interpreted is a theistic mythos, and
more deeply, a monotheistic mythos. It is time to become aware of our mythos and to
examine the intimations that are pointing toward the development of a new one. A myth
cannot simply be changed or manipulated at will but once aware or conscious of the
mythos out of which we are living, it can undergo a natural evolution. That evolution
will gradually integrate the new truths from our era, resulting in the creative
transformation of the older worldview.
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As we have previously stated, our Christian understanding of God has been
understood through a masculine, reason-based structure for far too long. The masculine
approach seeks to understand through reason, to know, to define, to grasp, and in doing
so, control. The feminine or Sophianic approach is more about knowledge through
experience, to be known and defined by God, being grasped rather than grasping. 56 It is
more interested in relationality, participation with, and transformation over and above,
strict boxes of reasoning, that seek to dominate and control.
Christianity must allow space for a new definition of God and the implications
this presents for our tradition if it is to thrive, and quite possibly, even survive. This will
stretch and challenge us, but now is the time. Raimon Panikkar posits:
Even if the time is not quite ripe for a new myth, we have lost our innocence with
the old ones, and we no longer believe in them. Progress, science, technology,
history, democracy, and similar other stories in which most of our predecessors
believed, and to which many of our contemporaries still cling, are no longer held
to be true by a multitude of people or by responsible thinkers from the most
diverse walks of life and persuasions. The main difficulty lies in the fact that a
constructive and realistic alternative is still far away. 57

This task of working toward a realistic alternative is what we will embark on in
this chapter. We will explore this revisioning of God as relational Trinity within a Triadic
structure of reality by way of the Sophianic lens that we have defined above. This chapter
will explore Raimon Panikkar’s insights on the theistic mythos and monotheism, the
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triadic structure of reality as a whole, and how we might redefine God as Trinitarian
relationality. Panikkar’s structure will be the framework for the rest of our exploration.
Raimon Panikkar (1918-2010), was a Spanish Roman Catholic priest. His mother
was Roman Catholic and his father was a Hindu Indian. These two worlds coming
together for him would lead to the trajectory of understanding truth from within the
context of these two different worldviews. Panikkar was highly educated, earning three
doctorates in philosophy, chemistry, and theology. Knowledge and reason were clearly
highly valued by him, yet perhaps what makes Panikkar so special is that he believed all
knowledge had to be held in unison with an active experience of God.
The Theistic Mythos/Monotheism Defined
In his work, The Rhythm of Being, Panikkar outlines a clear understanding of the
theistic mythos. This mythos is one in which reason attempts to understand and make
sense of the world, humanity’s place within it, and as well as of God in a tidy, sensible,
hierarchical, way. “All in all, the theistic mythos is a genial attempt at rationalizing
Reality—at finding it at least reasonable.” 58 Within this reasonable structure, anything
that cannot be explained or understood, any unresolved problems, are thrown on God to
explain them away. 59 Theism requires a “Supreme Instance and a hierarchy among all
beings” and “demands a universe in which there is a Supreme Ruler and Lawgiver.” 60
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This structure of all reality is attempting to find “unified coordination” and “cohesion to
the entire reality.” 61 Mystery is not generally a core part of theism, instead, theism
projects “the mystery of reality into a reasonable one.” 62 Theism is not purely rational
and does not exclude mystery all together, but again, projects this mystery onto God.
“Our mind cannot grasp the Mystery; but it strives to show that it is reasonable that such
an ultimate point of reference exists.” 63 The greatest strength of theism is that it “offers
one single center for the whole of reality.” 64 Through this lens of all reality we
understand a “unity of the uni-verse,” we have an “ultimate point of reference, which
allows us not only to be able to dialogue with one another, but to appease our thirst for
intelligibility,” and because this center of reality is “transcendent or unknown, we have
space for both “human freedom” and “the principle of moral order.” 65
Monotheism falls within this structure of theism; “Theism assumes a general
scheme concerning the ultimate structure of reality, which takes its purest form in
monotheism.” 66 Monotheism is perhaps the clearest example of exercising the mythos of
theism in order to solve “all the riddles of the human heart and mind.” 67 In most
monotheisms, God is presented as a person with whom humans can have a personal
relationship. God as a “subsistent person,” is “self-sufficient” and “transcendent.” 68 “God
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has no counselor; nobody stands at his side” and ultimate responsibility of all things is
placed on him as the “Highest Entity among all existing things.”69 Monotheism creates a
sense of well-being in light of all the things that we are unable to understand, gives us a
sense of purpose and meaning for our lives, and a sense of hope that all will be well
because there is a “loving God who takes care of everything so that all may end well.” 70
Monotheism allows us to keep theology separate from other forms of knowledge because
God “stands above all human principles and requirements of the human mind” and “does
not descend to the round table of logical, mathematical, philosophical, or even ethical
discussions.” 71
History is key to understanding monotheism. Monotheism was shaped within an
era where “societies were ruled by emperors and kings.” 72 This explains the centrality of
masculine language in explaining or interpreting God. In monotheism, history is the arena
in which God has revealed himself:
In order to understand monotheism…one has to accept history as the paramount
arena of God’s revelation, time as really divided into a time before and a time
after the Event, some spaces not just sacred but unique places, and some
particular institutions existing by divine right. To be sure, the human pilgrimage
may still follow a wide road, and lanes of different dimensions and qualities will
be allowed, but it is all a march down a single avenue; the valley is one, the peak
is single, the Omega Point is unique. 73

Ibid.
Ibid., 124.
71
Ibid., 126.
72
Ibid., 127.
73
Ibid., 140.
69
70

31

The Theistic Mythos/Monotheism Critiqued
As we evaluate this mythos, it is important to highlight the way in which theism
and rationalism coincide. Panikkar posits that in many ways “Reason has dethroned God
and taken its place in many offshoots of modern culture.” 74 This has led to the extreme
individualism, which we find in Western culture, intertwined with our Christian beliefs
and leading to a self-protective, ego-centered, view of our place within the world. We can
no longer overlook the divisiveness that monotheism has created within Christian history.
A look at Christian history will show us the many crusades, murders, conquests,
oppressions, empires, and exploitations enacted in the name of Christ. 75 These things
continue to happen and are not only instances of our past. 76 For insiders, monotheism
provides understanding, purpose, and feeds our concept of anthropocentric humanism.
“We still harbor the secret desire to make God in our own image and likeness, instead of
surrendering ourselves to God without conditions.” 77 This form of rationalism makes the
“insider” feel safe and justified while allowing us to project darkness, and evil on to the
other, or the “outsider.” We assume that monotheism is a “universal paradigm, and its
only alternative is total disorder, irrationalism, and a total loss of coherence.” 78
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Panikkar presents us with an alternative to this, which does not take away from
the core insights of monotheism, but presents us with an entrance into active
participation, responsibility, co-mingling, and unconditional surrender to God. This
alternative will lead us toward a “culture of peace,” which aligns much more with the
message of Christ than what we are seeing and have seen in cultures that have been a
product of strict monotheism:
My position…is neither naively iconoclastic nor satisfied with a reformed
monotheism. It recognizes the valid insight of belief in God, but at the same time
it acknowledges that God is not the only symbol for that third dimension that we
call the Divine, and it attempts to deepen the human experience of the Divine by
formulating it more convincingly for our times. 79
This view is dynamic, full of life and peace, presents God as much more than a mere
substance understood within our own image, provides a universal way of seeing both the
Divine and all of reality, and provides the holistic depth we need for a cohesive
spirituality for our day.
Triadic Structure of Reality: Cosmological Mythos of the Whole
To grasp this view of the Divine, we will need the Sophianic approach,
filled with humility and beyond our normal dualistic way of thinking commonly found in
the West. This understanding is found within our core tenant of the Trinity. This view is
symbolic and non-dualistic. Mystics throughout Christian history have expressed this
insight. Rather than viewing things separately, this is an approach that sees each part of
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reality through the lens of the inter-relationship and intra-connectedness of all things. The
lens through which we understand each part is the net or rhythm that holds each of them
together, understanding that each one cannot exist at all without this relationship.
Everything is seen and understood through the Whole of reality, rather than separation
and distinction. This understanding of Reality requires more than just a new framework
to hold truth; it requires a new level of consciousness and will lead to a new way of
“being.”
Understanding God in this Triadic Reality, “God” becomes a symbol more than a
person or substance: “the name of God…ought to be…a symbol of another order, a
symbol that serves to uproot the absolutism of every human activity, a symbol that
expresses the contingency of all human enterprises, thus a symbol that makes impossible
every totalitarianism of whatever type there may be.” 80 In Christianity, we have “named”
God. This naming comes with thinking we completely grasp, understand, and even can
control or manipulate the Divine. This has led to what can only be described as idolmaking. Re-mythologizing the Divine within this third way, through the Trinity, opens us
to the mystery and allows humble surrender to God, a surrender that we cannot control,
manipulate or fully understand. In this way, we can be more fully known to ourselves and
to God and participate in the mystical reality of all things.
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Cosmotheandric Intuition: The Triple Interindependence
Panikkar uses the symbol of the Trinity to express his concept of the
Cosmotheandric Intuition. Throughout Christian history, we have wavered back and forth
between monism, from our Hellenic background and dualism stemming from our Hebrew
background. 81 The Trinity, which cannot be understood within either of these extremes,
opens us to a third way of thinking. Panikkar highlights that “the Trinity is an irritant to
any monarchic ideology,” and overcomes “the inadequacies of dualism without falling
into monism.” 82 Dualism sees God as “Absolutely Other,” the monist vision or pantheism
believes “everything is God, and we all experience God insofar as we all experience
things.” 83 The non-dualist or third way of perceiving posits “divinity is neither
individually separate from the rest of reality nor totally identical with it.” 84 The Trinity
cannot be grasped through mere reasoning or thinking, it is lived, experienced, and in
some mystical way, intuitively realized. Panikkar expresses the main insight of the
doctrine of the Trinity:
Ultimate reality is neither One (being, or anything real) with three modes, nor
Three (substances, beings) within a single abstract oneness…The Trinity is pure
relationship, and here lies the great challenge and the profound transformation. If
the Divine were a substance we would have three Gods, if the Divine is infinite
relationship, this relationship also enters all creatures and Man in a special
way. 85
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The Cosmotheandric Intuition considers the three areas of reality: Creation (or the
cosmos), the Divine, and Humanity. Using the Trinity as our model for the relationality
between these three Panikkar proposes:
God, the Human and the World are not one, nor two, nor three. They are not three
things, neither are they one. There is a radical relativity, an irreducible
connection between the Source of what is, that which Is, and its very Dynamism;
Father, Son and the Spirit…the Divine, the Human, and the Cosmic; Liberty,
Consciousness, and Matter; or however we might name this triad that constitutes
the real. Reality is trinitarian, not dualist, neither one nor two. Only by denying
duality, without reducing everything to unity, are we able to consciously approach
it. 86
The focus in understanding each aspect of reality lies not in emphasizing any of
the individual aspects, but rather, the interconnectedness, or relationship—the dynamism
in and between them. “In sum, the object of awareness is not the individual thing but the
net itself, the whole of consciousness, the Whole as such.” 87 The goal of the trinitarian
experience is not simply “knowing” the Divine but opening to a field of consciousness in
which the interconnectivity and dependency of all things and the relationship between
them are realized over and above complete knowledge or understanding of one single
aspect. With this, comes the realization that the three aspects of reality, require each other
in order to exist at all. Panikkar refers to this experience as “the recovery of the
ontonomic harmony of all the branches of the one tree of knowledge, which requires the
inter-in-dependence of the entire order of the real.” 88
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To understand Reality from this holistic expression, these three worlds of
existence cannot be separated, and neither are they fully one. God is not humanized or
materialized, Man is not divinized or materialized, and Matter is not divinized or
anthropomorphized. What is highlighted is “their constitutive link, which does not blur
distinctions or create separations.” 89
All this may sound strange to our modern ears that are accustomed to dualistic
thinking, where reasonableness and reasoning rule the day, and the monotheistic myth of
pure objectivity has led to a fragmentation of knowledge. 90 Historically this was not
always the case. “Knowing” used to mean “the ontological activity of Man through which
the human being came into communion with the rest of reality.” 91 In this phrase, we hear
the relational aspect, the participation, the experiential more than reasonable naming and
defining. The Cosmotheandric Intuition opens us to the reality of the undivided whole,
which does not compartmentalize, where nothing is isolated, matter is not impenetrable,
and everything is permeated by all things.
The early Church Fathers would have envisioned the Divine in this holistic way.
Panikkar highlights Nicholas of Cusa’s understanding of the Whole. Nicholas held that
the world is threefold, including Man, God, and the Cosmos and in considering these
three realms of reality he states, “in each part shines the whole.” 92 Everything is
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permeated by the Whole, reflects and embodies the Whole, each intra-dependent on one
another and indivisibly united in order for each to exist in its wholeness—which in turn—
fulfills the Whole. This gives us a new picture of each of the realms of Reality. “Man is
“more” than just an individual being, the Divine “different” from a Supreme Lord, and
the World “other” than raw material to be plundered for utility or profit.” 93 The entire
universe becomes “a net of cosmic correlations” or “the mystical body of Christ” which
Panikkar calls “the ontonomic relatedness of a universal interindependence.” 94
The Cosmotheandric Intuition can be summed up as the structure of all reality. It
“is neither a monarchic constitution laid down by a supreme theos nor an anarchic
disorder of the three disconnected dimensions of the real. The three are connected by an
ontonomic connection that is neither causal nor logical but constitutive of the very order
of the real—of Being.” 95 The Trinity as the symbol for this structure of reality means “the
Trinity is not the privilege of the Godhead” as we so often think “but the character of
reality as a whole.” 96 This dynamic relationship of the Whole “asserts that in the very
heart of the One there is a nonduality which makes the One a living, fecund, and truly
real One—a dynamic relationship, not a substance.” 97 We become aware that our
relationship to this “One” is active, alive, and reciprocally creative. We are active
participants in the Whole of all Reality.
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Perichoresis: Intraconnection and Relationality
Another way to present this dynamic relationship between all things and the
Divine as relationship within a Trinitarian structure is the concept of perichoresis. This
concept comes from the Greek word περιχώρησις (perikhōrēsis). It is made up of the two
Greek words, peri meaning around and chorein which means to give away, make space,
make room. It can be interpreted as going around or rotation. The Greek Fathers used
this term to describe the Trinity and the shape of God. Elias Marechal refers to
perichoresis as the “Great Round Dance” and highlights its history in his work Tears of
an Innocent God:
The ancient Greek Fathers depict the Trinity as a Round Dance: an event that has
continued for six thousand years, and six times six thousand, and beyond the time
when humans first knew time. An infinite current of love streams without ceasing
to and fro, to and fro, to and fro: gliding from the Father to the Son, and back to
the Father, in one timeless happening. This circular current of trinitarian love
continues night and day, … The orderly and rhythmic process of subatomic
particles spinning round and round at immense speed echoes its dynamism. 98
Within this concept of perichoresis—the Great Round Dance, or the movement and
rhythm of Being—The Cosmos, Humanity, and the Divine share in this mutual
dependence, each one inter- and intra- penetrating the others in a beautiful cosmic
dance. 99 Richard Rohr describes it in this way: “Whatever is going on in God is a flow, a
radical relatedness, a perfect communion between Three—a circle dance of love. And
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God is not just the dancer; God is the dance itself.” 100 This is pure intraconnection and
relationality, pure harmonic rhythm between the three realms of reality. This is beyond
interconnection, it is the “indwelling of all in all.” 101 This dance, this rhythm cannot be
singularly deconstructed. It is “so intertwined that we are not able to decompose the
“units” without destroying the true rhythm.” 102 Panikkar expounds on this:
Time—history—both unites and distinguishes us from the divinity we are. The
experience of God is precisely the experience of that tension, of that dynamism
made up by the egress and regress that informs the whole of reality: it is the
trinitarian dance or mutuality that the tradition terms perichoresis. 103 The Spirit
integrates us into the trinitarian life in a corporeal, personal contingent manner, in
our very person. That is what the experience of God is, our experience within the
plentitude of Being. It is then that we are incorporated into the perichoresis or
trinitarian circumincessio of all reality. 104

This is a picture of dynamic intraconnection and relationship in which God is not a
substance but the divine dance itself. This speaks to the nature of the Divine, but also to
the nature of the Cosmos and Humanity. “There is a perichoresis between the three. The
Divine contains, and is everything, but so are Man and the World as well. Each is the
Whole, and not just in a particular mode. The three are not merely modalities of the
real.” 105 Each realm of reality is deeply integrated and harmoniously participates in the
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mystical rhythm of the Whole, each note reverberating to it’s fullest in unison in the
grand harmony for the Great Round Dance. This should both thrill and shake us. We not
only have privilege with this view, we also have responsibility.
Becoming and Destiny
When we view all reality as a whole, we begin to see how each realm of reality
contributes to the destiny and becoming of the others and “we discover ourselves to be
ways of the Whole in its Being, in its Becoming what it is.” 106 Time changes from a
linear structure to a cyclical, dynamic pattern of all life. “Rhythm is not an “eternal
return” in a static repetition. It is rather the vital circle in the dance between the Concrete
and the Whole in which the Concrete takes an ever-new form of the Whole.” 107 There is a
sense of freedom, of purpose which breaks us out of the individualistic mindset. “The
mystical way, the most personal and unique way, is also the least individualistic. Because
it does not belong to the ego, the mystical experience belongs to humanity at large, and
what goes on, or rather in, within the heart of the mystic, has immediate repercussions in
the mystical body of the real.” 108
There are creativity and participation in each realm of reality. “We are creatively
participating in the very existence of the Cosmotheandric reality.” 109 All of reality is
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committed to and plays a part in this adventure. The “Whole does not mean complete,” it
means undivided. 110 This adventure is never closed. It is always expansive, always
becoming. “Precisely because the real is also divine, this contact with reality is never
finished, never completely “touched” or wholly embraced. In a sense, it is the experience
of (the dimension of) ineffability, infinity, numinosity, freedom…inherent in
everything.” 111
Incarnation: Dwelling Place of the Divine
This fresh view of the Divine changes the Incarnation from a one-time historical
event into an ongoing manifestation of all Reality. The Incarnation is another concept that
upsets our monotheistic view of God. Theologians have long wrestled with understanding
the idea of Jesus as fully human and, at the same time, fully divine. Clinging tightly to the
monotheistic mythos inherited from our Jewish tradition coupled with our dualistic view
of reality, this concept does not fit. Jesus Christ is viewed as one concept, rather than as
Jesus, the historical man, and as Christ, the cosmic adventure of reality, that is
continuously being manifested through all of creation. If, however, we return to our
spiritually, intuitively realized concept of the Trinity within a Cosmotheandric framework
of the Whole, the fullness, and beauty of the Incarnation can not only be grasped but will
also be realized in all its splendor.
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All Reality becomes a Christology—Christic adventure. Jesus, the man, becomes
the pattern for all humanity to follow—the first fruit of all creation. This, of course,
stretches beyond time and history so central to monotheism. We can see the sacred in all
things rather than separating ourselves from the world in exclusion and judgment. “The
dwelling place of the Divine is not only in heaven, nor exclusively in the deepest recesses
of the human soul. It is there, too, but its primary “dwelling” is in the whole Man and
Man’s world, in the midst of human life and earthly existence, among everyday
things.” 112 The Incarnation, taken seriously, shows us that “the Divine is everywhere, not
as a more or less welcome guest, but as a constitutive element of every being.” 113 The
Divine permeates the universe and all of humanity and creation participates as co-creators
in the process of the Whole being realized.
Once again, the mystics have always grasped this mystery. Many of them “say
God wanders between us, inside and outside, goes in and out, appears and disappears,
strays, dwells.” 114 This holistic, relational, cosmic, participatory understanding of the
Incarnation gives new meaning to Saint Paul’s words concerning God, “…indeed he is
not far from each one of us. For ‘In him we live and move and have our being;’” (Acts
17:27b-28a) or his words concerning Christ, “He himself is before all things, and in him
all things hold together.” (Col. 1:17) Paul also refers to Christ and “…the fullness of him
who fills all in all.” (Eph. 1:23b) We should also hear Paul’s references to being “in
Ibid., 208.
Ibid.
114
Ibid., 181.
112
113

43

Christ” and the “mystery of Christ in us” with new ears and new understanding, an
understanding that is not wrapped up in exclusion-based monotheism but grasps the
fullness of the Incarnation for all creation. It is Incarnation that will require something of
us as participants in this grand adventure of all Reality:
Christian tradition has elaborated not only a profound and subtle, but also
theoretically beautiful, doctrine of the so-called immanent Trinity. God is Life.
Life is communication, donation, love, expansion. God is all this. This is the
immanent Trinity. There is Life within the Godhead. Such a Trinity renders
thinkable the historical fact of the Incarnation with all its consequences. 115
When viewed in its fullness within the Triadic structure of all reality, the Incarnation will
break us out of our tribal Christianity, and we will begin to see the work of Christ
everywhere and in all things.
The Divine Rhythm in Everyday Life: Embodied Expression
When we live life with eyes open to the Cosmotheandric adventure, we will begin
to see synchronicities everywhere; life takes on a magical adventurous beauty that heals
and transforms us. When I was proposing my dissertation to one of my advisors, we were
speaking about the Cosmotheandric principle, I was trying to explain how I was
interpreting the intraconnection of all things and humanity, creation, and the Divine
working together. It was not until the summer of 2020 that I would know this principle in
all its fullness through experience. A dear friend and I happened upon a sacred space that
we would name Sophia’s Lagoon. Our magical space was on a lake where we would go
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kayaking. In order to get to Sophia’s Lagoon, one had to cross over a fallen tree. Our first
day there, after crossing the threshold, we felt a difference in the atmosphere and a deep
gratitude for the beauty of creation that surrounded us. We began that day by honoring all
of creation and allowing ourselves to sense the Divine’s powerful presence that was with
us in the liminal space that we encountered. This would lead to many adventures in this
space where we would see and feel the magic of bugs, fish, spiders, deer, get caught in
rainstorms, talk through hurts and pains, celebrate life, perform baptisms, rest in the
golden hour as the sun would set, and dream of what our mission or outpouring to this
world might be. We always left there feeling full of life and gratitude. Our saying to all
that we encountered became, “yes, thank you, more please!” We learned surrender there,
we learned the power of having another human be your mirror and holding your heart
with you, while honoring creation for its sacredness and beauty, in the midst of the
presence of the Divine so thick it was palpable. When humanity, creation, and the Divine
came together in this way, it touched our souls and transformed us, increasing our
gratitude, and opening us to the surrender of the ego to a greater whole. We realized that
to be lost in the larger was the truth of who we are and allowed us to experience the
connection to all that surrounded us. From this magical space, we continue to bring to our
everyday lives what has taken form in us. Trusting that what we experienced in Sophia’s
Lagoon is the reality of all that is everywhere and understanding that it is only our lens or
viewpoint that makes it anything other than the fullness with which we were blessed. We
learned that we can trust all that comes our way knowing that all is a part of this grand
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adventure. The Cosmotheandric Intuition is fullness of life and leads to freedom and
outpouring with a deep understanding of our purpose.
We have already alluded to the responsibility this Trinitarian mythos places on
humanity. In this mythos, we are no longer placing ultimate responsibility for all things
on a supreme being. We understand the dynamic relationship of the Whole, that includes
humanity and our part in the process. We can theologize and discuss these concepts, but
the Sophianic approach is about much more than this exercise in the rational. It is not
simply believing or understanding; it is participating and knowing through experience.
This stretches us and does not come naturally to our Western mindset. We have stated
that this holistic view requires a new level of consciousness, a new way of being. How
then do we reach this? With the Sophianic approach and Panikkar’s structure of the
Cosmotheandric Intuition now in place, we will explore Creation, Humanity, and the
Divine to answer this question.
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Chapter III. Creation and the Cosmic Christ: Teilhard de Chardin
The Within and Without of All Matter
We have seen that Sophia is within all things as the manifestation of the Ousia or
Godhead in all of creation. Teilhard’s theory on creation will provide us with our new
understanding of nature and all that exists as we explore the first portion of the
Cosmotheandric Intuition. Teilhard’s theology ultimately culminates with humanity’s
purpose, but our focus here is his thoughts about creation. Pierre Teilhard de Chardin was
born into a family of affluence on an estate located in the French province of Auvergne.
From an early age Teilhard developed an awareness of the fragility of life that led to a
fascination for material things, such as rocks, in a quest to find that which is
imperishable. His father developed in him a love for natural science and his mother a love
for spirituality and mysticism; synthesizing these two loves into a comprehensive
worldview would become the trajectory of much of his life. During his lifetime, Teilhard
saw political instabilities, lost several siblings to disease, and served as a stretcher bearer
in World War I. These sufferings increased his desire to make sense of humanity’s
purpose in the world. Following his two passions, Teilhard was ordained as a Jesuit priest
in 1911 and went on to become a geologist and paleontologist, receiving his doctorate
from the Sorbonne in 1922.
Teilhard used his expertise as a paleontologist and geologist coupled with his
experience as a Jesuit Priest to shape a dynamic view of the world. This view considers
the past, journeys into the future, and unites science and Christianity. As much as
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Teilhard saw science and Christianity working together in an expansive way, his
association with both led to a sense of exclusion from each community for him. The
church viewed several of his views as suspicious and would not allow him to publish his
works in his lifetime. Fortunately, the 20th and 21st centuries have seen a renewed interest
in his thoughts both from a scientific and theological perspective. He was a man ahead of
his time and his theories have much to say to us today concerning the sacredness of
creation.
Teilhard’s evolutionary theology begins with the “stuff of the universe” broken
down into elementary matter, total matter, and the evolution of matter. Central to his
understanding is that every element has both an outside characteristic (without) as well as
an inside (within). This within he defines as consciousness. This consciousness will
develop throughout all space and time reaching higher levels of complexity. He digs into
the core of where it all began from a scientific view, presenting these elemental units that
form the fabric of the universe, emphasizing the consciousness that is within each
element. Teilhard posits that all matter is in a constant, dynamic state of genesis governed
by qualitative laws of growth.
Qualitative Laws of Growth and Cosmogenesis
The qualitative laws of growth are based on the central understanding that the
entire universe, down to the smallest particle, is in the process of being developed into
higher forms, enveloped within time and expanding through energy. The external
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(without) or physical aspect of energy, that Teilhard terms tangential energy, links all
elements at the same level together, such as atom to atom. The inner (within) or psychical
aspect of energy, termed radial energy, draws these elements forward, center to center,
toward a greater complexity. There is a constant drawing together and mingling followed
by a process of transformation that leads to a new form of reality. There is a loss within
this transformation process on a physical level which always leads to a deeper, richer
consciousness or within. We find an example of this loss in Teilhard’s analysis of the
“Crystallizing World”:
From its origins, terrestrial energy tended to be exhaled and released in a first, and
by far the most common direction. The essential oxides, silica, water, and
carbonic gas were formed by burning and neutralizing the affinities of their
elements (either alone or in association with other simple bodies). According to
this protracted plan the rich variety of the “mineral world” was progressively
born. 116
We see the burning and neutralizing of these elements to give birth to the mineral world.
This is followed by the merging together in order to create new levels, in this case,
crystals:
There is a perpetual transformation of mineral species in the most solid
rocks…What is characteristic of mineral species “biologically,” one might say, is
that, like so many incurably fixed organisms, they have taken a path that
prematurely closes them in on themselves. By innate structure, their molecules are
incapable of growing larger. To grow and expand they therefore must somehow
get out of themselves and resort to a purely external subterfuge of association:
sticking to one another and linking together atom to atom…Sometimes they are
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set in lines, as in jade. Sometimes they spread out in planes, as in mica.
Sometimes they form into solid quincunxes, as in garnet. 117
Teilhard proposes that even in these forms of pre-life there exists consciousness.
This of course is a rudimentary form of consciousness that will increase in complexity
through each stage of the evolutionary process. Rather than a static cosmos with
delineation between matter and spirit, Teilhard presents a dynamic cosmogenesis, where
the two work in tandem through the journey of life with a constant progression from the
without toward the within. In this understanding, we begin to see the interconnectivity of
all things, the sacredness of matter, the connectivity of all things through consciousness,
through Ousia, through Sophia in all and holding all things together.
This theme is further developed as we move into the section on life. Throughout
there is a striking point that each individual element seems to count for little on its own. It
is pulled from itself, caught up in the collective, that then stretches out and becomes
something greater. The tree of life is presented as a structure in which each part can be
traced to the same common origin. As each branch grows there is an increase of the
within expanding and ultimately culminating in primates where the brain began growing
and evolving. The apex of this evolution is the birth of thought or the reflective nature of
humans which explodes far beyond all previous branches within the tree of life. All “stuff
of the universe” before humans was subject to these energies and possessed
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consciousness; however, humanity is the first to possess the self-reflective nature, or to
know that we know.
Teilhard leads us through the development of this birthing of thought and
reflective nature, showing how the same qualitative laws of growth are at work. A
constant increase of the within from the atom, to the cell, to the individual culminates in
reflective thought and grows to a point where man has the ability to reason and act upon
that reasoning. Alongside this journey of the parts or elements of evolution, we are
presented with the spheres that have developed over time: the barysphere, lithosphere,
hydrosphere and biosphere, in which life developed. The birth of thought has now
developed its own sphere which Teilhard names the noosphere. The noosphere is the
sphere of the mind, in which all thought is enveloped, transcending all previous spheres.
For Teilhard, this sphere is the earth receiving a new skin or finding its soul. Teilhard
places himself in the era that will begin to witness the development of this sphere and
realizes that it will be a slow awakening and process. The human being has gone from
thinking the earth was the center of the universe to the exploded reality of the cosmic
scope of the unlimited universe, in which we are merely a speck. This coupled with our
understanding of the immeasurable immensity of our past, culminates in the pressure that
man feels through this metamorphosis. This pressure leads to a discussion of the
requirements for the future of man and will be addressed here in order to grasp the overall
trajectory of Teilhard’s theology.
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Will evolution lead to ultimate destruction and obliteration? Teilhard proposes
that just as the rest of cosmic evolution is patterned, there is an opening to the pressure
that we feel; it is found in the losing of ourselves into the “Superlife”, a greater level of
consciousness that is created by a megasynthesis of the noosphere. As population
increases, the spherical shape of the earth causes the pressure that we have seen
throughout evolution. This pressure coupled with our soul’s innate desire to unite, leads
to a concentration of our consciousness, which pushes us upward toward a greater
consciousness, a “Superlife” or a “megasynthesis”. This “megasynthesis” has
ramifications if man is to not only survive but flourish into this “Superlife”. There is no
room for isolation; we must advance together, in cooperation and association with all
others.
In this united movement, we will become a center in which all things are fulfilled,
and the universe will reflect itself. So, there is something beyond the collective, this
something is the “hyperpersonal” in which all things reach their fullness. This fullness is
reached in an Omega point. All the layers of evolution must converge and meld within
themselves, in the Omega point, a super consciousness in which all things find and reach
their maximum potential in union without losing their personalization. They find
themselves most fully in losing themselves. All things made of the same “stuff” become
whole by centralizing themselves, losing themselves in the point from which everything
originated. The Omega point is a sort of super essence of all that is and has ever been.
What is at first perceived as loss or death is actually the only true fulfillment of life, or
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wholeness. We become more ourselves and personalized the nearer we draw to others
within the Omega point. This is all accomplished through consciousness; the connection
must be “center to center” or “soul to soul”. Absolutely all that exists is in this dynamic
process of becoming or cosmogenesis.
This evolution can only be accomplished through the cosmic energy of love,
which Teilhard presents as the universal property of all life from the beginning. This love
energy is not the sentimental love we often think of, but rather, love in its full biological
reality or what we are proposing as the Sophianic energy. Teilhard admits that it is harder
to see love as the uniting energy lower down the tree of life. However, he states:
If some internal propensity to unite did not exist, even in the molecule, in
probably some incredibly rudimentary yet already nascent state, it would be
physically impossible for love to appear higher up, in ourselves, in the hominized
state. Since we have observed its presence with certainty in ourselves, we have
every reason to suppose that, at least inchoately, it is present in everything that
exists… In all its nuances, love is nothing more or less than the direct or indirect
trace marked in the heart of the element of the psychic convergence of the
universe on itself. 118
The within of all matter has always been defined and drawn upward and onward through
this cosmic love energy, an energy that defines and is Omega.
For Teilhard, this cosmic energy or love is represented by Christian love, which
from his view, is universal. The Omega point is Christ (God) who reaches beyond the
boundaries of space and time, the psychical center of all of creation who is gathering all
things together for the final merging of all consciousness. Teilhard proposes that mankind
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will reach its final goal of evolution because God will continue to hold together and
sustain as he has from the stage of prelife, no matter how grim things look at any given
point in time. Consciousness will continue to evolve until it will reach a point where all
of humanity will reflect upon itself at a single point and explode into its transcendent
center, Omega. The end of the world will culminate in the noosphere experiencing a total
introversion upon itself and at the same time reaching its highest level of consciousness.
All of creation will be fulfilled, whole, and released beyond physicality into its center,
Omega. All things turn in on Someone, the Cosmic Christ, thus completing the human
phenomenon.
What Teilhard refers to as the centralizing, transforming, uniting energy of
Christian love, is what this work is naming Sophia, the spark of the Divine found in all
that exists. This Love (Sophia) beginning in the Trinity as its very connection or
relationship, pours out as the core or essence of all that exists, draws all things together,
and invites us to realize the illusion of separation. We can understand that beyond our
ego, we are truly created in the image of God. When we realize that everything we can
physically touch or see is made of the same “stuff”, we begin to honor it for what it is,
Sophia. Sophia is found in all that exists although at different levels of consciousness. All
of creation, that also contains Sophianic love energy is an integral part in the becoming of
God in space and time. It is not just humanity that participates in the mystical body of
Christ, but everything that exists.
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In Teilhard’s work, The Divine Milieu he considers further the “interior” or
spiritual aspect of his thinking. In this work, Teilhard combines his scientific knowledge
with what he knows and has experienced about God to give us a dynamic view of our
part within creation and a refreshing angle on what it means to be “spiritual” in our everevolving universe. Using his personal experience to meld together his love for creation
and his love for God, Teilhard presents a way in which these two loves (often held in
contradiction) can work together to present a fullness often missing in Christian
spirituality. He offers us a new understanding of creation and gives it its properly
honored place in our worldview. In order to fully understand the importance of creation,
we must understand our responsibility as humanity.
Teilhard’s spirituality goes beyond a mere belief system, focused on the afterlife,
and integrates the importance of our actions in the here and now. His concluding thoughts
in his work The Human Phenomenon could lead to the misinterpretation that Teilhard is
anti-body or anti-creation: namely, the end goal of humans being fulfilled or
consummated within the Omega when the noosphere experiences a total inversion upon
itself, reaching its highest level of consciousness (which seems to be beyond physicality).
In The Divine Milieu, we discover the opposite of this and see how creation, body and
earthly endeavors hold a place of extreme importance in Teilhard’s spirituality. Teilhard
moves us away from the either/or dichotomy of love for God and love for creation into a
non-dualistic, purposeful, spirituality in which the journey is as important as the goal and
is lived immersed within an ocean of divine favor and grace. Non- dualism presents
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something beyond the mind-made apparent opposites that we often hold and leads us to a
greater truth that can be both things at the same time.
Teilhard’s introduction contains a theme that must be understood in order to grasp
the fullness of the rest of the work. His introduction is entitled “IN EO VIVIMUS” a
Latin term meaning “in him we live.” 119 For Teilhard, “him” is Christ. Not just the
human form (Jesus), but the ever-evolving Christ; the mystical body of Christ that is
made up of all of creation. This is the Divine Milieu. The whole of our environment is
infused with God’s presence. God is as close to us as the air we breathe. In Teilhard’s
words, “as pervasive and perceptible as the atmosphere in which we are all bathed.” 120
All things exist within Christ and in Christ all things are held together. This sense of an
evolving cosmic Christ at the center of all things is for Teilhard, what keeps Christianity
in step with the advances that science has made concerning the vastness of space and
time and our ever-expanding universe.
Teilhard states that our inability to grasp this all-consuming presence is our
inability to “see correctly”. In order to explain this metaphor, we turn to Teilhard’s words
in The Human Phenomenon:
In the act of knowledge, object and subject are wedded together and mutually
transform each other. Whether we like it or not, from now on, as a human being,
in everything we see, we find ourself and look at ourself. This is surely a form of
bondage, yet immediately compensated for by an incontestable and unique
greatness. It is only normal, but confining, for us to have to carry with us
This term is from St. Paul. We see Pauline theology throughout Teilhard’s writings.
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wherever we go the center of the landscape we are passing through. But what
would happen to us, walking, if the chances of our journey brought us to a
naturally advantageous panoramic point (an intersection of roads or valleys) from
which not only our eyes looked out, but from which things themselves radiate?
Then as the subjective point of view coincided with the objective distribution of
things, perception would be established in its fullest. The landscape would
become legible and illuminated from within. We would see. 121
This “seeing” that Teilhard refers to is beyond our eyes, it is also knowledge; and even
more than that, it is transformative knowledge that calls us to action. It is also imperative:
Seeing. One could say that the whole of life lies in seeing — if not ultimately, at
least essentially. To be more is to be more united... But unity grows, and we will
affirm this again, only if it is supported by an increase of consciousness, of vision.
That is probably why the history of the living world can be reduced to the
elaboration of ever more perfect eyes at the heart of a cosmos where it is always
possible to discern more. Are not the perfection of an animal and the supremacy
of the thinking being measured by the penetration and power of synthesis of their
glance? To try to see more and to see better is not, therefore, just a fantasy,
curiosity, or a luxury. See or perish. This is the situation imposed on every
element of the universe by the mysterious gift of existence. And thus, to a higher
degree, this is the human condition. 122
In “seeing” we further develop our within, our consciousness. Teilhard’s purpose in
writing is to give us “new eyes” to see how the presence of God is within us, everywhere
around us, beyond us, and underlying everything, at every moment: the Divine Milieu. In
comprehending this, we are called to action as co-creators to build up the cosmic body of
Christ. We are invited to understand there is no separation between us and creation. We
are all endowed with the same within that grows and expands toward wholeness. Creation
becomes something to be cherished and cared for.
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Teilhard posits that every person’s existence or experience is defined by both
activity and passivity; the things we can control or what we do, and those we have no
control over or what is done to us. Both of these halves that make up the person’s
experience can be “divinized” because they are encapsulated within the Divine Milieu. In
other words, both what we do and what we undergo can contribute to the building up of
the mystical or cosmic body of Christ. He begins with what he sees as the smaller of
these two halves, our activity.
Our activities can be further broken down into activities of either growth or
activities of diminishment. Growth is defined not so much by number or quantity, but by
richness that is increased consciousness or inner complexity. For Teilhard, this increase
will lead to greater compassion and love. In contrast, the activities of diminishment do
the opposite, tear down or diminish this development of the body of Christ and lead to
brokenness in relationships. Teilhard describes the common pitfalls for humans when it
comes to our actions and our spirituality. The first is the person who represses their desire
for worldly growth, or things of a tangible nature and focuses only on religious or
spiritual things, leading to an esoteric, over spiritualized life with little concern for the
here and now. The second are those who attempt to live a purely physical life, focused on
the tangible, and therefore run from things of a spiritual nature. The third is the person
who leads a dualistic existence between the two and never wholly belongs to either God
or the world. In contrast to all of these pitfalls, Teilhard proposes if we realize that our
human actions here and now have the ability to contribute to the building up of Christ,
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the goal of all evolution, we no longer have to view creation, our physical bodies or
actions as separate or contradictory to our spirituality.
To further express this point, Teilhard expounds on the misconception that our
time on this earth is a testing ground, and if we succeed, we will live for eternity in the
presence of God. This view gives little weight to what happens now beyond our ability to
submit to the will of God or proving our faithfulness. Worldly actions have no value
beyond inner intentions or motivations. Teilhard instead presents a greater view or what
he calls “the final solution.” 123 All our actions work to complete the world in Christ
Jesus. The divinization of all of our works is summed up for Teilhard in this way: every
soul exists for God in Christ; all reality (including material reality) exists for our souls, so
therefore, all reality “exists through our souls, for God” in Christ. 124 When this reality is
viewed in light of the interconnectivity of all things in Christ, we begin to see how
through our acts and care for all that exists we bring fulfillment to Christ. There is no
need for a dualistic view of matter and soul. We continue the incarnation of Jesus through
our physical actions now. God can be found in and through our actions. Christians living
from this view can be both the most attached people to worldly concerns, and at the same
time, the most detached, realizing they are working toward something much greater.
They are then able to see the presence of God in all things. In Teilhard’s words, “There is
a sense in which he is at the tip of my pen, my spade, my brush, my needle— of my heart
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termed it.
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and of my thought. By pressing the stroke, the line, or the stitch, on which I am engaged,
to its ultimate natural finish, I shall lay hold of that last end towards which my innermost
will tends.” 125
The divinization of our passivities becomes more complex. Passivities can be
broken down, like activities, into passivity of growth or diminishment. Passivities are the
things that we have been subjected to that have shaped who we are, whether positively or
negatively. In Teilhard’s own experience, when he began to look at the “innumerable
strands that form the web of chance” in his life, he determined “My self is given to me far
more than it is formed by me.” 126 This is true for all humans. Teilhard further defines
passivities between the within and the without. The within, or inward development,
shapes our beliefs, ideas, and affections. The without, or outward successes are defined as
the way in “which we always find ourselves at the exact point where the whole sum of
the forces of the universe meet together to work in us the effect which God desires.” 127
The goal for Teilhard is to find and cling to the presence of God in the midst of all these
passivities that come our way, most difficultly, during the passive diminishments. When
we live from this understanding we honor the loss, we see it as the invitation for
wholeness.
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Teilhard posits that because Christ has conquered death through his resurrection,
these passive diminishments (even death, which he says is the total sum and
consummation of all our diminishments) are never a total loss. Instead, we can “by a total
reordering, completely correct the world that surrounds us, and resume our lives in a
favorable sense.” 128 This “total reordering” happens through the process of first
struggling against evil. This is a call to Christians to actively fight against the evil
surrounding them. For in doing this, we are closest to the heart and action of God.
Teilhard does not take lightly the times when we must, after fighting against evil, in a
sense, succumb to it. These passive diminishments add to the complexity of our lives but
ultimately God can and will transform every loss into good. Every diminishment or death
can be transformed into life. The diminishments are used to empty or hollow us out in
order to create space for God to penetrate us and re-cast or re-model us. “What was by
nature empty and void, a return to bits and pieces, can, in any human existence, become
fullness and unity in God.” 129 Therefore, even our death becomes communion with God.
The illusion of separateness between what we label “good” and “evil” is demolished
when we see how both are necessary for the forward movement toward wholeness.
Teilhard highlights the non-duality of his views by expressing the need for both
attachment and detachment in the Christian life. The goal is being united with God. In
order for this to happen, we must first be completely attached and be most fully
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ourselves. At this point we can then accept our diminishment in order to be found in
another. This is the purest of freedom, giving fully of ourselves beyond ego to the greater
whole. Therefore, terms which seem contradictory to us—development and renunciation,
death and life, or activity and passivity—actually work together when viewed in light of
the building up of the Cosmic Christ.
The Divine Milieu, the active loving presence of God in all things through Sophia
casts a fresh vision on our view of the creation and how we are to live within it. For
Teilhard, our human actions are an extension of the incarnation of Christ and part of a
divine drama in which the earth is being built up into its intended goal of consummation
in Omega (Christ). Natural and Supernatural do not need to be in opposition to each other
but work in tandem to bring about this goal. Rather than renouncing our physicality, it is
through our physical actions that the ultimate goal of the universe will be achieved.
Rather than viewing creation as purely physical, we understand that the same OusiaSophia found in us is at the very core of all that exists, all of creation. Our actions matter,
our view of creation matters. When we honor creation for its inherent divinity, we begin
to experience the connectivity in all things, the oneness that is shared between us as
humans and creation. Nature will be seen for the glorious manifestation that it is, and our
illusion of separateness will be lost when we give ourselves over to the Divine Milieu, the
presence of God found in all things culminating in the mystical body of Christ through
Sophia, the Wisdom and Glory of God. We will now look to scripture to support
Teilhard’s theories, followed by his writings on the Eternal Feminine.
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The Cosmic Christ in Scripture
These theories from Teilhard are supported within scripture. Most noticeable are
the Pauline themes that run throughout his views. The theme of the cosmic body of Christ
and our call to actively participate in its growth can be seen in Paul’s words. In light of
what we have learned from Teilhard, Paul’s words should now have a fresh voice with a
deeper meaning. To begin with, we see that Paul seems to understand that all of creation
is a part of the mystical body of Christ:
I consider that the sufferings of this present time are not worth comparing with
the glory about to be revealed to us. For the creation waits with eager longing for
the revealing of the children of God; for the creation was subjected to futility, not
of its own will but by the will of the one who subjected it, in hope that the
creation itself will be set free from its bondage to decay and will obtain the
freedom of the glory of the children of God. We know that the whole creation has
been groaning in labor pains until now; (Rom. 8:19-22)
Through these verses we see the theme of loss in the becoming of creation leading to the
fullness of all things, the fullness of glory. It is striking how many verses throughout
Paul’s letters support Teilhard’s theme. “He has made known to us the mystery of his
will, according to his good pleasure that he set forth in Christ, as a plan for the fullness
of time, to gather up all things in him, things in heaven and things on earth.” 130
Referring to Christ, Paul states, the church is “his body, the fullness of him who fills all
in all.” 131 and “In him the whole structure is joined together and grows into a holy
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temple in the Lord; in whom you also are built together spiritually into a dwelling place
for God. ” 132 “Now you are the body of Christ and individually members of it.” (I Cor.
12:27) In a beautiful depiction of Christ as the head of the cosmic body that grows
throughout space and time Paul states, “…the head [Christ], from whom the whole body,
nourished and held together by its ligaments and sinews, grows with a growth that is from
God.” (Col. 2:19) This verse supports the interconnection of all things through the
analogy of a body. Humanity and creation are the very ligaments and sinews that make
up the mystical body of Christ.
At first, Christ being within all things may sound far off to us, or unorthodox,
pantheistic even, and yet, Paul seemed to have the same insight; “He [Christ] who
descended is the same one who ascended far above all the heavens, so that he might fill
all things.)” 133 “…Christ is all and in all! (Col. 3:11) “so that they would search for God
and perhaps grope for him and find him—though indeed he is not far from each one of
us. For ‘In him we live and move and have our being’;” 134 and “He [Christ] himself is
before all things, and in him all things hold together.” 135 It seems that Paul grasps the
mysterious way in which Christ is within all things and all things are held together in
him. This could not be the human man, Jesus, but must be the cosmic Christ to which
Teilhard is referring. Teilhard’s thoughts give fresh insight into the mystical thinking we
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find in Paul’s writings. Through our exploration of Sophia, we understand this cosmic
body of Christ is manifested to us through her.
The sense of loss and death that Teilhard speaks of in order for the body of Christ
to be built up over time is also not foreign to Paul:
I am now rejoicing in my sufferings for your sake, and in my flesh I am
completing what is lacking in Christ’s afflictions for the sake of his body, that is,
the church. I became its servant according to God’s commission that was given to
me for you, to make the word of God fully known, the mystery that has been
hidden throughout the ages and generations but has now been revealed to his
saints. To them God chose to make known how great among the Gentiles are the
riches of the glory of this mystery, which is Christ in you, the hope of glory. 136

“I have been crucified with Christ; and it is no longer I who live, but it is Christ who lives
in me.” (Gal. 2:20) And in a verse that correlates well with Teilhard’s theory on
passivities of diminishment, which are out of our control, working together toward life,
Paul states, “always carrying in the body the death of Jesus, so that the life of Jesus may
also be made visible in our bodies. For while we live, we are always being given up to
death for Jesus’ sake, so that the life of Jesus may be made visible in our mortal flesh. So
death is at work in us, but life in you.” (2 Cor. 4:10-12)
Paul is the most obvious influence scripturally for Teilhard, although not the only
one. We see several scriptures from the Gospel of John that tie in with Teilhard’s
theology. In the opening of the book, John referring to Jesus as “the Word” states, “In the
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beginning was the Word, and the Word was with God, and the Word was God. He was in
the beginning with God. All things came into being through him, and without him not
one thing came into being. What has come into being in him was life, and the life was the
light of all people.” (Jn 1:1-4) Again, this Christ “the Word” is not referring to the human
being Jesus, but to the cosmic sense of Christ, in whom there “was life.” A most popular
verse from the book of John begins with “For God so loved the world…” (Jn 3:16) The
Greek word used for world is κόσμος (kosmos). This is not a term for earth only, but for
the expanse of the universe and all that is held within it. We also have the analogy of the
vine and the branches in the book of John that is concordant with the cosmic body of
Christ image and its interconnectivity: all things being held together, nourished, and
making up the body of Christ. It should be clear, just from this brief highlighting of
verses, that what Teilhard has to say is not adverse to scripture.
The Eternal Feminine
It is not a stretch to expand Teilhard’s writings on the Cosmic Christ and wed
them to Sophia. Although Christ was the focal point for Teilhard, he did understand the
importance of Sophia, or what he named the Eternal Feminine. In Writings in Time of
War, Teilhard wrote the poem the Eternal Feminine that we will now explore. In this
poem, referring to the Wisdom of God or the Eternal Feminine he begins with:
When the world was born, I came into being. Before the centuries were made, I
issued from the hand of God — half- formed, yet destined to grow in beauty from
age to age, the handmaid of his work. Everything in the universe is made by union
and generation — by the coming together of elements that seek out one another,
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melt together two by two, and are born again in a third. God instilled me into the
initial multiple as a force of con-densation and concentration. In me is seen that
side of beings by which they are joined as one, in me the fragrance that makes
them hasten together and leads them, freely and passionately, along their road to
unity. Through me, all things have their movement and are made to work as one. I
am the beauty running through the world, to make it associate in ordered groups:
the ideal held up before the world to make it ascend. I am the essential
Feminine. 137
This opening statement rings of Sophia, and the Sophianic approach that has been
explored thus far. She is presented as the first creation of God, the handmaid of his work
destined to grow in her manifestation in the world. She is a force of concentration; she is
the energy that joins all things. She runs through everything in the world guiding all
things to unity. She is the essential force that leads to ascension. The beautiful imagery of
the Eternal Feminine being a fragrance that leads us is as profound as our understanding
of her. Teilhard continues:
In the beginning I was no more than a mist, rising and falling: I lay hidden
beneath affinities that were as yet hardly conscious, beneath a loose and tenuous
polarity. And yet I was already in existence. In the stirring of the layers of the
cosmic substance, whose nascent folds contain the promise of worlds beyond
number, the first traces of my countenance could be read. Like a soul, still
dormant but essential, I bestirred the original mass, almost without form, which
hastened into my field of attraction; and I instilled even into the atoms, into the
fathomless depths of the infinitesimal, a vague but obstinate yearning to emerge
from the solitude of their nothingness and to hold fast to something outside
themselves. 138
Sophia, veiled in the beginning, is in the process of becoming known. She is the soul that
stirs all things forward into continuous manifestation and creation. She is found even in

137
138

Pierre Teilhard De Chardin, Writings in Time of War (New York: Harper & Row, 1968), 191.
Ibid, 193.

67

atoms. She is found in the “infinitesimal”, inviting all things to lose themselves in the
greater whole. Further expressing his understanding of Sophia Teilhard states, “I was the
bond that thus held together the foundations of the universe.” 139 Understanding that she is
the Love energy that is found at the center of everything he writes, “For every monad, be
it never so humble, provided it is in very truth a centre of activity, obeys in its movement
an embryo of love for me.” 140 Expounding further on Sophia at the center of
cosmogenesis Teilhard explains:
Step by step, I became individualized. At first I was ill-defined and elusive, as
though I could not make up my mind to be contained in a tangible form: But then,
as souls became more ready to enter into a richer, deeper, more spiritualized
union, I became more differentiated. And thus, patiently and in secret, was
developed the archetype of bride and mother. During this transformation I did not
surrender any of the lower charms that marked the successive phases of my
appearance— just as the heart of the olive-tree holds firm and sound when, with
each new spring, it grows green once more. 141
And lest we think Teilhard only believed that she was within all things, he writes
convincingly about knowing that she also holds all things; “I still held them within me,
and taught them to bear the burden of a greater consciousness.” 142 Sophia is both at the
center of all things and holds them within her. Teilhard states that Sophia opens “the door
to the whole heart of creation,” and refers to her as the “Gateway of the Earth,” and “the
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Initiation.” 143 In her, the Divine is manifest in space and time through creation. Teilhard’s
description of this touches the soul:
…like leaven in the world — the song of the birds and their plumage — the wild
hum of the insects — the tireless blooming of the flowers — the unremitting work
of the cells — the endless labours of the seeds germinating in the soil. I [Wisdom]
am the single radiance by which all this is aroused and within which it is
vibrant. 144
Teilhard continues in this writing to help us understand the force of Sophia. Explaining
that when we encounter her, we are initially disquieted and then presented with the
invitation to lose ourselves in order to truly find ourselves.
Through our exploration of Teilhard’s worldview and theology, seeds to create a
new myth surrounding our view of creation have been presented. Due to the
interconnectivity of the Cosmotheandric Intuition, this portion addressed humanity and
the Divine as well as the focus of creation. After a brief embodied expression, we will
move to our exploration of humanity through the eyes of C.G. Jung.

Held by Creation: Embodied Expression
In the spring of 2020, when the Covid pandemic had just began, I travelled to the
mountains in order to quarantine with a group of my loved ones. We rushed to get up
there, not sure what was happening in the world. On perhaps the second night there, I
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realized the fear and grief that I was holding within me. This realization came through to
me from an unexpected intimate communion with creation. That evening, stepping onto
the porch of our cabin, I could not see beyond its electric light into the surrounding
darkness. Needing some space alone, I walked carefully out into the night. When I
crossed the threshold of the cabin’s light and my eyes adjusted, what appeared to be
darkness opened into glorious beauty. The stars and the moon glowed brightly, the trees
around me seemed to be raised in worship. All of creation was sure and steady and
worshipful no matter what was happening in the chaos of the world. I laid down on the
grass and immediately felt permission to grieve. I began to weep and as I did, I felt held
and comforted by mother earth. It felt as if I was sinking deeper and deeper into her
embrace. There was an awareness that all of creation was weeping along with me and I
felt a connection to creation beyond words or language. Through this connection, I was
held and comforted as powerfully as if a human had been holding me in that space. This
was a dramatic opening into my lived experience of creation, one that invited me into a
deeper embodied relationship with Sophia. Thus, like what happened to me, I invite the
reader to rest in creation, in the arms of Sophia, and allow this deep connection to heal
grief, worries, fear, and anxiety, and transform our souls.
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Chapter IV. Humanity: Carl Jung
Jung’s relationship to Christianity was one filled with tensions, and yet, there is
still much to glean from his views. His father was a minister in the Swiss Reformed
Church. The main focus of his vast body of work was to enable the individual to discover
the purpose of life by way of psychic development. 145 For Jung, religion was an essential
means by which this purpose and development could be fully realized. Jung’s quest led
him far beyond the institutionalized Christianity of his native culture. He did not
privilege Christianity exclusively, but for the western individual it was the mythic and
spiritual framework that could best foster inner transformation. Most importantly
though, the Christianity to which Jung refers is not what Christianity had become in
modern times, but what it has the ability to be. In other words, the highly rational form
of Christianity that we know in the West, stripped of all mystery, will not suffice for true
inner transformation. We protect ourselves from behind our religious boxes and structure,
deciding who is “in” and who is “out”. This may feel safe, but it is not the experience
with the Divine that is needed as we live to the fullness of our humanity within the
Cosmotheandric journey.
There is avoidance, even a fear, of the psychic nature of spiritual transformation
within Christianity. This avoidance leads to ego driven, religious fanaticism. 146 “All
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religious experience takes place in the human psyche,” making it also a psychic event or
reality. 147 We need to become aware of our psychological brokenness in order to become
whole. We need to understand that alive within us are both our conscious minds and a
limitless and rich unconscious. Avoiding the unconscious does not make it go away, but
leads to negative projections, divisiveness, isolation, and oppression, all in the name of
our Christian faith.
Jung believed Christianity to be “the only remedy for the soul-sickness and selfdestructive tendencies of the modern world” and realized that the serious effects of these
psychic phenomena must be treated as seriously as physical effects. 148 The chaos and
brokenness we see around us, coupled with an honest look at the lack of influence that
Christianity has upon this brokenness, should lead us to being stretched beyond our
comfort zones and to considering what Jung has to say about true transformation and
wholeness.
The Christian story is alive and active, able to move our individual psyches and
society toward wholeness. However, if this is to be so, the religion itself must first be
transformed. In Jung’s words, “I am convinced that it is not Christianity, but our
conception and interpretation of it, that has become antiquated in face of the present
world situation. The Christian symbol is a living thing that carries in itself the seeds of
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further development.” 149 Viewing the Christian story as myth means to appreciate
literally the truth and transformative power that it contains, whether one cleaves to an
historical view or not. Viewing the Christian story as myth opens us up to the
psychological unconscious aspect of oneself allowing space for contradictions within
ourselves that are otherwise ignored or hidden away, causing great damage both to the
individual and society as a whole.
In order to understand this transformative view of the Christian myth that Jung
proposes, we have to understand the nature of how he views the concepts of symbol and
archetype.
Symbols
Jung placed great emphasis on the symbolic nature of Christianity, believing
“much of the anxiety, restlessness, and destructiveness of twentieth-century
persons…results from the fact that their psychic energy no longer flows into religious
symbols that can give them a picture of their place in the universe.” 150 In order to grasp
this, we must first define symbol. Symbols are more than mere signs. A symbol does not
simply point to something or stand for something, but rather “participates in the reality to
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which it points.” 151 This quality, for Jung is what “unites conscious with the unconscious
center.” 152
The symbol is what leads to the uniting of opposites, the key to Jung’s path
toward wholeness. The symbol is beyond the rational and leads us into the irrational,
where we experience the power of God that transcends our control and comprehension. A
symbol points us beyond evident meaning to something of deeper value that we can
experience, as opposed to what we can simply acknowledge with our reason. A symbol
can be seen as an active bridge that unites “two realities,” and “brings them together into
a new unity.” 153 Therefore, there is a mediating and experiential aspect to symbols that
we as Christians in many ways have lost. We have dogmatized and rationalized the
wealth of symbols found within Christianity to mere remembrances or ideas to “believe
in” and in so doing, we have lost their experiential power. Ulanov expounds on this:
God addresses us through images from the deep unconscious just as much as
through the witness of historical events, other people, scriptures, and worshipping
communities. …Religious dogma and creeds, for Jung, stand in vivid contrast to
such immediate experiences, and he always values the latter over the former. By
connecting our immediate psychic encounters with the numinous to the collective
knowledge of God contained in humanity’s creeds, and dogmas, we fulfill what
Jung emphasized as the root meaning of religion. 154
The term numinous refers to “a dynamic agency of effect not caused by an
arbitrary act of will, an experience of something that causes awe, fascination, dread and
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wonder,” 155 In other words, it is the powerful experience of God beyond rationality. By
stripping symbols of their irrational power, we have created walls which make us feel
safe, but at the same time, we have lost the experiential power of a deep transformational
encounter with God that they provide for us. For Jung, Christianity can serve as the
bridge to the numinous symbolic world, as the transformative vessel in which
consciousness can mix with the unconscious.
One of the central symbols of Christianity that will shed light on this perspective
is the cross. The cross is central to our doctrine of salvation. Through our exploration of
the cross, we will once again see the theme of loss leading to fullness. The symbol of the
cross has power in our daily lives. Without diminishing the theological centrality of the
cross, the psychic power that it as a symbol holds for us in the form of its value in our
journey toward wholeness must be examined. Clift explains:
In the Cross, the reconciling symbol (which even involves a coming together of
two lines moving in opposite directions), we have a symbol that (through the story
in which it participates) holds together the two opposites: sinful humanity who
has been denied God, and the loving God who forgives them and takes them back.
That is the Christian story (the Christian “myth”) the classic Christian experience
is surely that of a union of opposites. 156
Taking this thought a step further and realizing the tension contained within a
union of opposites coupled with the symbols function of bridging the conscious with the
unconscious, what could this mean for spiritual transformation?
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If we allow the symbol of the cross to breech our theological walls, we will find a
powerful message, one of Christ holding all the suffering of the world and choosing not
to project it onto others. It is the “good” and “bad” in each of us being held in tension
and acceptance, a message of God holding and participating in all human suffering. And
if we couple this with the symbol of resurrection, we are led to a pattern of the
metamorphosis of death, not just physical death, but any symbolic form of death that we
might experience on our journey. If we contemplatively gaze upon this dark symbol of a
violent death from within the pattern of the Christian story, allowing the numinous power
of the symbol to invade our rationality, we will be overcome with deep messages of
wholeness and truth. These truths will break us, shake us, and following the trajectory of
our Christian story, ultimately lead us to new life.
Archetypes
What gives a symbol its numinous and transcendental or universal power is, for
Jung, the archetype. However, in order to understand the world of archetypes, we must
further elaborate on Jung’s concept of the unconscious. Jung discovered that each of us
has a personal unconscious consisting of “forgotten, repressed, or subliminally perceived
matter of every kind that can be related to the personal life experience of the
individual.” 157 But beyond this, there is an unconscious that we inherit; one that is
universal and shows up cross culturally. This “contains the whole spiritual heritage of
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mankind’s evolution, born anew in the brain structure of every individual,” and Jung
terms it the collective unconscious. 158
Archetypes are essentially the building blocks or “the contents of the collective
unconscious—analogous to the instincts, except operating in the psyche instead of the
body; a pattern or drama that is found in human experience.” 159 While an individual may
experience the archetype uniquely, conditioned by their life history, the archetype as such
is universal and “consists of earlier evolutionary stages of our conscious psyche.” 160
Archetypes for Jung were a way of “organizing human experience into categories or
patterns that are universal, timeless, and ubiquitous” and he “conceptualized such
categories and patterns as inner figures…and behaviors.” 161 In Jung’s words:
There are present in every individual, besides his personal memories, the great
“primordial” images…the inherited possibilities of human imagination as it was
from time immemorial. The fact of this inheritance explains the truly amazing
phenomenon that certain motifs from myths and legends repeat themselves the
world over in identical forms… I have called these images and motifs
“archetypes,” also “dominants” of the unconscious. 162
It is important to understand that Jung arrived at the concept of the archetype from
extensive work with the dreams of his patients in which these “primordial images”
appeared. Throughout his extensive collected works he recounts innumerable examples
of patients consulting him about dreams that were as bewildering as they were powerful
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or numinous. Jung was able to make these dreams meaningful to their lives by discerning
the mythic patterns or archetypal images contained with them. It goes without saying
that his modern European patients had no previous knowledge of such mythic images
prior to dreaming them. Here is but one example of the many:
I vividly recall the case of a professor who had had a sudden vision and thought
he was insane. He came to see me in a state of complete panic. I simply took a
400-year-old book from the shelf and showed him an old woodcut depicting his
very vision. “There’s no reason for you to believe that you’re insane,” I said to
him. “They knew about your vision 400 years ago.” Whereupon he sat down
entirely deflated, but once more normal. 163
Jung discerned many archetypes, now well known in psychology, such as the
shadow, anima, animus, wise old man, great mother, and the hero, to name only a few.
For the purpose of this dissertation, I will focus on the archetype of Christ or, as some
writers refer to it, the Christian archetype. In Psychology and Religion Jung states, “What
happens in the life of Christ happens always and everywhere. In the Christian archetype
all lives of this kind are prefigured.” 164 Christ as an archetype represents the pattern to be
followed by those who embrace the Christian spirit and myth. Jung clarifies, “The drama
of the archetypal life of Christ describes in symbolic images the events in the conscious
life—as well as in the life that transcends consciousness—of a man who has been
transformed by his higher destiny.” 165 The pattern of the archetypal Christ proposed by
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Edward F. Edinger includes the incarnation cycle of annunciation, nativity, flight into
Egypt, baptism, triumphal entry, last supper, Gethsemane, arrest and trial, flagellation
and mocking, crucifixion, lamentation and entombment, Resurrection and Ascension, and
Pentecost. 166
This archetypal pattern represents the lived out, embodied process by which we
become Christ-like. It is a practical application to the mystery of “Christ in you, the hope
of glory.” (Col. 1:27) Edinger provides clarity, “The life of Christ, understood
psychologically, represents the vicissitudes of the Self as it undergoes incarnation in an
individual ego and of the ego as it participates in that divine drama. In other words, the
life of Christ represents the process of individuation.” 167 Individuation is salvation in
physical time and space. As in the life of Christ, this will require an emptying of
ourselves to be found in the Whole; a kenosis.
Individuation and the Transcendent Function
In order to understand Jung’s process of individuation, we must first define and
compare the concepts of ego and the archetype of Self. Our ego is the center of our
conscious; “The set of psychic complexes—constellations of images, ideas, feelings, and
capacities…” that we are consciously aware of within ourselves. 168 The Self is “a
psychological construct that served to express an unknowable essence that could not be
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grasped as such or defined, since it transcended human powers of comprehension,” it can
also be called “the God within us” or “the midway point between the conscious and the
unconscious.” 169 The goal of individuation is “that man will eventually substitute the self
for the ego as the stabilizing center of personality.” 170 This true Self found within us is
the uniting Ousia-Sophia.
Jung believed that in order to be psychically whole there needed to be an
awareness of what lies in our unconscious and a holding in tension or coming together of
our conscious and our unconscious. He believed that Christianity did not leave room for
the dark side of humanity. 171 This absence has consequences as described by Eugene
Bianchi; “A religious ideal of saintly goodness with salvation hinging on it could cause
the believer to project his own negativities onto others. Coupled with religious motivation
for projection is the ego’s psychological impulse to seek acceptance from important
groups or individuals via projection of unacceptable qualities onto others.” 172 Lammers
agrees, “Failing to take its own evil into account, the community of faith frequently
projects its negative side onto scapegoats and exercises the prerogatives of moral
perfection at the expense of those it condemns. All too often in the history of the world,
as Jung reminds us, righteous people become possessed in this way by the inferiority and
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violence they wish to disavow.” 173 This leads to the opposite of what we see Christ
displaying and what we are to pattern. So, the answer then becomes the communication
between, and awareness of the conscious and the unconscious, a relational integration of
the two, namely, individuation.
Individuation can be described as “a lifelong process involving the differentiating
of the ego from the unconscious Self-archetype and the crafting of a conscious relation of
ego to Self.” 174 This process requires a wrestling with what is within us and often
ignored. Ulanov posits, “In the process of individuation, the person wrestles with the
conflicts of good and evil, thus continuing the process of incarnation begun by Jesus,
slowly bringing into acceptable human form the rampant energies of the unconscious.” 175
The opposite of this is what we find in much of Christianity today, an ignoring of the
darkness of which we are capable covered with a mask of holiness and a projecting of
that darkness onto those who are “out” of the circle of Christianity. The process of
individuation is what is needed in order for us to truly be the body of Christ in the world
today.
According to Jung, we spend the first half of life developing our ego, focusing on,
among other things, dualities such as learning our role as a man or a woman, the
differences between our individual selves and the collective world, and determining the
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difference between right and wrong. This process must happen in order for the ego to
eventually become conscious of its true Self. Therefore, the second half of life is devoted
to individuation, or “a reintegration of the personality…a moving beyond the
differentiation achieved in the early years” and a returning “to the more unified state of
holding of opposites in tension” and “a return in an enriched state.” 176 Providing further
explanation Clift states:
In the latter half of life one has to come to terms with the inner world, just as one
had to do with the outer world during the first half of life. Differentiation of the
opposites, or making a choice, characterized the coming to consciousness during
the first half of life; unification or reintegration is the task of the second half of
life. What this entails is the problem of raising to consciousness “the opposite” or
other possibility, buried in the unconscious. From this experience stems new
power. Such an experience has long been described in our spiritual history as one
of “rebirth” or renewal.” 177
This description of renewal should begin to change our concept of Christian
transformation and even our concept of salvation. We have made salvation and
transformation about where we go after this life, rather than the fullness of what we do to
continue the incarnation of Christ here in this life.
The transcendent function is that intrapsychic mechanism that guides the
resolution and reconciliation of the problem of the opposites that is necessary for the
ongoing process of individuation. Jung describes the transcendent function in this way:
The shuttling to and fro of arguments and affects represents the transcendent
function of the opposites. The confrontation of the two positions generates a
tension charged with energy and creates a living, third thing…a movement out of
176
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the suspension between the opposites, a living birth that leads to a new level of
being, a new situation.” 178
This “new situation” is a new perspective, a renewing of the mind, a shift in
consciousness; overall, it leads to a new way of being, a new form of life—
transformation. The transcendent function is the active presence of God in space and
time, the energy, the Love we are naming here as Sophia.
The point cannot be stressed enough here that it is through bearing with what we
would rather avoid that true transformation takes place. It is not a matter of if opposites
exist within us, but rather, whether or not we acknowledge it. Jung emphasizes:
Everyone carries a shadow, and the less it is embodied in the individual’s
conscious life, the blacker and denser it is. If an inferiority is conscious, one
always has a chance to correct it…but if it is repressed or isolated from
consciousness, it never gets corrected, and is liable to burst forth suddenly in a
moment of awareness. At all counts, it forms an unconscious snag, thwarting our
most well-meant intension. 179
This function is what leads us toward wholeness and although originating from
within us, from our unconscious, it has a transcendent quality and a “purposive,
teleological nature.” 180 Jung also believed “that the psychological change produced by
the transcendent function, rather than being random, was guided in a teleological way to
make each person the unique individual he was intended to be” and that the process
“literally changes the personality.” 181 So it is through opening ourselves to our
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unconscious where the opposite of what we know of ourselves is presented through
dreams, fantasies, and symbols that our conscious and unconscious will co-mingle
leading us to a metamorphosis—a new creation.
As we begin to experience the transcendent function, it will become integrated
into our everyday lives and will lead to acceptance, love, and unity:
Psyche is not inside us; we are inside it. The either/or dualities we impose on the
world around us are for us to make sense of something we do not fully
understand. Psyche pushes us toward the neither/nor reality where relationships
rather than distinctions between things is the order of the day. By refusing to wall
ourselves off with artificial dualities, we can move deeper into relationship with
the world around us and with one another. 182
Individuation is an ongoing process that continues throughout our lives. We will begin to
see the presence of the transcendent function in all things—every moment, relationship,
conversation, and circumstance. The role of Sophia is intertwined within this process of
the transcendent function. The transcendent function with its teleological purpose and
active presence in all things is, in fact, Sophia manifesting through us in partnership with
the Holy Spirit.
Vessels of the Holy Spirit
Consciousness is rising and moving towards a purpose, led by the Holy Spirit.
“To Jung, the Holy Spirit is the crowning figure in redemption as well as in God’s
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revelation of Himself.” 183 Jung calls the spirit the “most real level of reality.” 184 And we
are now in a time where God’s revelation is through us as carriers and vessels of the Holy
Spirit. The Holy Spirit is what drives the transcendent function:
In the Holy Spirit, we find the ego-self axis, the crowning achievement of Jungian
personality growth, the link that enriches the conscious mind with the
unconscious and the unconscious with the structured differentiation of
consciousness. Jung saw the Holy Ghost as a natural and spontaneous correction
that comes up from the unconscious to compensate for the limitations of
consciousness. It is the uniting, paradoxical Symbol that makes us whole. The
Holy Spirit is that unexpected gift of the Depths that makes possible a union of
opposites. 185
Individuation is the way in which God reveals his presence now through continuing
incarnation:
Jung speaks of God continually incarnating through the Holy Ghost in the world
of time and space, in the conflict and coming together of opposites in all of
us…The Unconscious Self, the Ground of All Being, constantly seeks outward
manifestation; it is consciously experienced first as duality and later—in the
fullness of life and the attainment of wisdom—as it was before consciousness:
unity. 186
Edinger posits that just as the Christ archetype is a pattern for us individually, it is
also a pattern for the Church. “Pentecost is a second Annunciation. Just as the first
Annunciation is followed by the birth of Christ, so the second Annunciation is followed
by the birth of the Church. The Church as the body of Christ is then destined to live out
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collectively the same sequence of images as did Christ.” 187 There are startling
ramifications if we consider in depth what this means.
These ramifications include even death for the Church. “The death of the Church
as a collective carrier of the process opens up this archetypal cycle to psychological
understanding and transfers its symbolism to the individual.” 188 The Church, in many
ways that we have come to know it, must die in order to receive the manifested fullness
toward which the Spirit is leading us. For we know that death is followed by
resurrection. The Church is still necessary, but the rebirthed Church needs to look very
different from what Christianity has become. “Jung sees the answer to all of this in
reclaiming the spirit and knowing that it claims us. Inner and outer go together. If we lose
one, we lost the other. Religion is an effort to describe the inextricable binding of self and
other, including all the inner others—all those parts of us we so easily turn from and
come to despise.” 189
We can no longer avoid the power of the Spirit and the deeply transformative
experience of the incarnation of Christ within us. If we view the work of the transcendent
function as that of the Holy Spirit, we can see that the Spirit’s teleological goal is much
different from what we often consider it to be. We must consider the rise of
consciousness, the evolution of creation, and the psychic dimension of spirituality. We
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must seriously consider where the Spirit is leading. Clift sums up strikingly the challenge
that Jung posits:
We are still looking back to the Pentecostal events in a dazed way instead of
looking forward to the goal the Spirit is leading us to. That was his vision, his
hope. The future of Christianity, as he saw it, lies in the realization of the Christ
within each person. That is surely the meaning of the Holy Spirit understood as
present in each person. The Christ experience is, in his psychological language,
the encounter with the self. It is not a matter of making out of each person a
“God,” but on the contrary, realizing that within each person lies the potentiality
of responding to God by bringing that encounter into consciousness. This is our
task. The challenge for Christianity lies in its opportunity to provide us with the
framework of symbolic meaning within which we can carry out our task. It was
Jung’s (almost despairing) hope that the Christian community would take up this
challenge. 190

Until Christ is Formed in Us: Embodied Expression
For those of us who are seeking after God and true spiritual transformation within
the constructs Christianity the resounding question is: Will we follow where the Spirit is
leading? For many of us, who have come to know the power of Christ through the
established Church and have been touched by the mystery and numinosity of Sophia, we
are answering yes. This answer is not easy; it entails what feels like a death. It includes
offering up the idolatrous ways in which we understand God that make us feel
comfortable. It sends us into an unknown territory and often excludes us from the tribal
comforts of our professed group. It is following Christ’s path of kenosis, a complete
emptying of ourselves in order to find our true Self, the Divine within, the image of the
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very Godhead, Sophia. And yet, when we take into consideration what the Christian story
is intended to represent through the eyes of Jung, once we have allowed our theological
walls to come down enough to be touched by God and to be led by the mysterious Spirit,
there seems to be no other option. We must re-envision what it means to be humans in the
Cosmotheandric Intuition.
For it is through this death, this crucifixion, that we will become whole. It is in
openness to discovering what lies beyond this physical realm, deep in our unconscious,
that we will be laid bare and open to the side of ourselves that we want to deny. It is in
this wrestling between what we have named light and dark, good and evil, that these
supposed opposites will be integrated into a larger whole with a deep capacity for love
and unity. Through the discovery of our own capability of darkness, we will cease to
project it on to the “other”. We will allow the powerful symbol of the cross to change the
way we view suffering and to realize that it is in the darkest, most vulnerable, weakest,
desolate places that we experience the power and presence of God.
God exists beyond our comprehension, beyond our ability to fully know, we
might even say, within the darkness. We can study scripture, theology, and doctrine
intensely, taking it all very seriously, and still be led to the cross between knowing and
unknowing. This is the space where God dwells. This is the Shekinah, Sophia, the Glory
of God within humanity. So, we will follow the Spirit where it leads, stepping into the
unknown. It feels unsteady, and at the same time, more stable than ever. It feels like
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letting go, and yet, gaining everything. It feels like clinging to the core truth of the
transforming power of Christ while realizing it is not our grip that holds us there; it is that
we are being held by a mysterious presence, by Sophia who, in the midst of
incomprehensibility, desires to be known and experienced intimately. It is she who loves
us beyond our finite capacity and who desires that we find wholeness. And it feels like
guidance; guidance toward the ultimate goal of life, true freedom, deep love and
compassion, and the cosmic restoration of all things. It feels like being a part of
something larger than yourself and despite being overshadowed by the enormity of it, it
imbues us with greater significance than has ever been felt before. It is the crucible
where Christ is formed in us, and the only appropriate response is wholehearted
surrender. This is how humanity participates in the Cosmotheandric Intuition. With our
new understanding of creation through Teilhard and humanity through Jung, we will now
turn to what this means for our comprehension of the Divine in this space and time from
Beatrice Bruteau.
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Chapter V. The Divine as Dynamic Being: Beatrice Bruteau
The intradependence of the three aspects of the Cosmotheandric Intuition viewed
through the Sophianic lens make it necessary to include another look at humanity through
the eyes of Beatrice Bruteau before concluding with her view of the Divine. Beatrice
Bruteau was considered a precious gem by many in the contemplative community.
During her life, she chose to stay in the shadows rather than pursue the spotlight,
although hers could have easily become a well-known name. She was a friend and
mentor to mystics such as Thomas Merton, Bede Griffiths, Thomas Keating, Cynthia
Bourgeault, and Illia Dellio. Bruteau was very well educated, holding two degrees in
mathematics and was one of the first women to graduate from the Doctor of Philosophy
program at Fordham University. She was a life-long student of Vedanta and passionate
about East and West dialogue. Bruteau was known as a Teilhard and Aurobindo scholar,
writing books on each of them. Bruteau and her husband founded Schola
Contemplationis, an institution to learn, study, and practice contemplative life according
to both East and West. Her life was dedicated to learning, meditation, and contemplation
and those who knew her are quick to share that she truly was a radiating center, whose
identity was found in the Divine and whose life was a pass-through for that Divine life,
shining love, openness, and abundance to all she encountered.
Bruteau expanded on Teilhard’s concepts of evolutionary spirituality, the cosmic
Christ, and cosmic consciousness. Her education and brilliant mind coupled with a
lifetime of practicing contemplation produced a theology that is both academic and
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emotionally accessible. We will begin with her views on metaphysics and mysticism
which will add to what has previously been stated about myth. What will follow is the
concept of self-identity, leading us to our conclusion, an exploration of the Divine as
Wholeness of Reality through the symbols of the Trinity, Incarnation, and Theotokos.
Metaphysics and Mysticism
Metaphysics is what leads us on the path toward a mythic consciousness.
According to Bruteau, “Metaphysics explains theories about the union of finite and
Infinite by using concepts and arguments, or by providing phenomenological descriptions
followed by reasoning that leads to ontological insight.” 191 From the basis of myth, we
apply metaphysics and end in mysticism. “Mysticism then grasps the reality directly as a
lived experience, without any mediating story or explanation.” 192 This is the pattern that
all religion must follow in order to achieve true transformation. Referring to the three
stages of myth, metaphysics and mysticism Bruteau explains, “All three have to do with
the great basic fact of being, that being is both Infinite — transcendent of all form and
therefore inconceivable and unspeakable — and possessed of a multitude of expressive,
intelligible, often beautiful, sometimes conflicting, processive forms.” 193 All three work
together for us to understand our sense of self and our view of the Divine. “Receiving the
myths is listening; doing metaphysics is thinking; living as mystics is realizing.” 194 The
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exercise of mythic consciousness and metaphysics is “preparation for the mystical
experience that will come later, because it liberates the mind from the literal, onedimensional, fixed, denotative interpretative habits it often otherwise has, especially in
our culture.” 195
This process leads to a cosmic ontological understanding rather than a closed-in,
ego-centric view of reality. We realize we are one with all, the Divine is active creating,
and humanity and all of creation are a part of this great work of being and becoming. If
Christianity were to break out of its dying and decaying theology, based on historical fact
alone, and open to the movement of the Spirit — the “new thing” that the Spirit is
guiding us on to — then to be a Christian would always mean to be a mystic:
The mystic is one who directly experiences union with God or with the Whole.
But if the God with whom one is united is a Creator God, then one is united with
this great act of creating. If the God with whom one is united is a God who
becomes incarnate in our world, then one is united with this act of taking flesh in
particularity. If one is united with the Whole, then one extends one's sense of
expression and incarnation to the entire process of the divine cosmic life. And this
becomes one's basic, natural, spontaneous sense of how things are, where one is
situated, from where one looks out to experience whatever one experiences. The
whole cosmic movement becomes content of one's interior life. 196
Self-Identity
The first step in reimagining our concept of God is to come to a fuller realization
of ourselves. We view ourselves as finite with strict borders and boundaries that define
us. Our edges are set, and we are painfully aware of where we end, and another begins.
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We define ourselves by myriad definitions. “I am a teacher, a wife, a mother, a Christian,
a scholar.” “In this view, the beings of the world are all static things, with boundaries and
with fixed natures of prescribed limitations. We are finite, contingent, and conditioned
beings, and nothing more.” 197
From this perspective, we form self-images based on our thinking and feeling that
we are determined to protect and guard. Bruteau explains, “It is as though we attended
fastidiously to polishing a statue of someone while the living person was actually present
with us” and in truth, “The living person is not a statue, not an image of any sort.” 198 This
form of self-identity has led to the tribalism we often find in Christianity. Just as we
fiercely protect our sense of self, we also protect our tribe. We find comfort in these
defining lines, what “I” am and what “I” am not, who is “in” and who is “out.” This
comfort is a false sense of security and this view keeps us from abundantly living in a
realized state of the unity of all.
There is something deeper than this concept of self-image. The view of self that
Bruteau proposes is one of participation, perichoresis, and Divine personhood at the root
of our very being. This is the Sophianic understanding of our identity. We are an
expression of the Infinite. The Infinite incarnating in the finite. “We are used to thinking
of ourselves as finites, aspiring to the Infinite. But suppose we experienced ourselves as
situated in the central Infinite, and then expressing as finites?” 199 When we realize the
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mystic discovery “that we are all one, and that One is unconditioned, unlimited, and
undefined” we are opened to true life and participation in cosmic co-creating. 200
If we were to allow all these false determinants of ourselves to be shattered, we
would come to the root of our very being and find our true selves, connected to an
embodied expression of the Infinite. If all our descriptors are removed “the real person
living inside, would still be there with the same interior sense of "I am, I am here, I am
now, I am I."” 201 It is the realization of this pure sense of being that places our identity in
the Infinite and opens us to the present moment. “It is this interior sense of actually
existing in this moment as a sheer "I am" that is the real living person. This person is
undefined, indescribable, and transcendent of all categories, roles, and descriptions.” 202
This realization of “I am-ness” allows us to live life to the fullest and love freely.
We lose the sense that our ego must be protected. We lose the fear of not measuring up;
we lose the sense of competition and evaluating our self-worth based on how we compare
to others. “Because it is not defined or confined, the real person is not limited by contrast
with beings possessing different definitions. It does not identify itself by seeing how it is
distinct and different from others. It does not establish itself in being by drawing a line
around its being, outside which are all those other beings which it is not.” 203 This is life
abundant; this is freedom, a pure sense of being, and allows our lives to be streams of
living water participating in the Sophianic manifestation of the Divine in space and time:
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Because it is not defined, the real person is not cut off from other beings; it can
flow into them and admit them into itself without fear of losing its own identity
and reality, since these are not dependent on setting up some kind of contrast
relationship which renders one distinct from those others. 204
This sense of self-identity begins with one and when realized within a community
or tribe, expands to a group identity beyond self-protection and group ego, allowing for
acceptance and unity. As we explored with Jung, we are no longer projecting the dark
side or otherness onto other groups, there is in fact no longer a need for projection as we
are living in the reality of Oneness and abundance. There is no need to protect ourselves
when we understand there are no lines of distinction, but rather, a free-flowing exchange
of life:
Once we see that our deepest self, the real person in us, is not limited to being any
one particular image - self but is actually a child of God, one who simply says "I
am I, here, now" — once we really grasp that, all need for this elaborate and
expensive defense system evaporates. Then we are free to love others, to will
abundant being to them, to all. We no longer have to struggle to maintain a
favorable balance of trade in our interactions with them in order to keep a good
sense of self - feeling. 205
Just as in Teilhard’s theory of personhood, this does not entail a loss of sense of
self or personal being. It is in realizing the dynamic, free-flowing nature of ourselves that
we can become the full version of ourselves with all we have to offer and contribute to
the whole. It is in losing our falsely defined self in the One that we become most fully
ourselves. “…because the real person is not defined, there is nothing which it is not.
Therefore, while remaining itself and retaining its personal identity, it can be united with
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all.” 206 Contemplation will lead us to this understanding:
Persons are beings, and Being is self-diffusive, active and being-communicating.
When we ourselves, in meditation, strip away all the descriptions and center in
our bare I AM, we discover that it is a radiant energy, it goes out from itself. The
same reality, the same act of be-ing, that says I AM enstatically, in the same
breath pronounces the ecstatic MAY YOU BE. This is how Being is, and Person
is fundamental Being. The act of being “I” is not an act of negating another but of
affirming another. This act of affirming is what differentiates the persons. They
are distinct not by their descriptions but by their acts. Not by the kinds of acts
(that would be description again) but by the existential actuality of act-ing. And
primary act-ing is affirming the be-ing of the other. That is the essence of being a
person. 207

This is once again, Incarnation from a mythic consciousness. This is the pattern of
Jesus’ life lived through humanity continuously—now; this is the Word becoming flesh,
actively in each present moment. This pattern is the building up of the cosmic Christ—
the mystical body of Christ:
The relation between the two aspects, infinite and finite, is the relation of
incarnation: without ceasing to be formless in our central reality, we take on
expressive form. Isn't that the dogmatic formulation of the Incarnation: "Without
ceasing to be God, the Word became man"? That, in my view, epitomizes the
basic metaphysics of the contemplative life. 208
Bruteau summarizes three ways in which this new sense of self-identity allows us
to experience life in a unitive way, devoid of contradiction and exclusion. First, we are
not dependent upon or limited by any description or form. We are “transcendent of all
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particularity.” 209 Secondly, we identify ourselves as “incarnate in particularity, especially
as freely and artistically chosen and expressed.” 210 This is the life abundant, lived as an
expression of the creative Infinite, expressed to the fullest. And thirdly, our identity is
cosmic. We realize that we are “so deeply involved with all other beings as to form with
them one continuous organic process.” 211 Nothing is static, there is a flourishing and
creativity found in every aspect of reality. We can view others for their Infinite creativity
and we desire to see them as dynamic, creative aspects of the Whole. We are present to
each moment and realize we are “the process of being, as an ever-renewed act, a
continuous motion of living, which is God's ever-present act of creating us.” 212 We see
ourselves and others as “creative acts of God, being made fresh from moment to moment,
not limited to the descriptions of their past qualities or acts.” 213 We are unbounded and
free; this is salvation. This would lead to freedom in a wholistic sense:
If multitudes of persons were to become free in this way, we all would begin to
experience a sense of the Whole as an organic reality, as a single Living One, as a
Divine Body. We would be the real Corpus Christi. Each of us would be a cell in
the Divine Body, and we would also be participants in all the processes and
relationships among all the other cells of this Body. We would realize that we are
each a part, but also somehow the Whole. 214
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The Divine as Wholeness of Reality
This new consciousness and new self-identity lead to a renewed view of God.
God is not seen as the Creator who sits high above us monitoring each thing we do and
able to transform circumstances in an instant. Instead, the continuous act of creating
through humanity and the cosmos is the active presence of the Creator, “…the creativity
that makes the world is built into the world as its own essence. God is creating a selfcreating world.” 215 This puts the responsibility on us, as icons of the Divine and refreshes
our idea of God as a dynamic, verdurous, actively present form rather than, the static,
cold view often found in Monotheism. Bruteau highlights three religious symbols or
metaphors that will help us understand this dynamic vision of God: Trinity, Incarnation,
and Theotokos. These icons, or concepts, help us to grasp “as a whole what the sciences
are bringing to light,” and will allow us to “find meaningfulness in the cosmos revealed
to us by contemporary science.” 216 As we have already seen in the Cosmotheandric
Intuition in order to explore the Divine, humanity and the cosmos must be included. This
vision of the Divine as the wholeness of reality and the self-creating Creator must include
the creation. These three religious metaphors found in Western Christianity lead us
toward “holding together the extremes of reality as we perceive it, basically the one and
the many, then the infinite and the finite, the divine and the human, and finally the
spiritual and the material.” 217
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Trinity
The Trinity allows us to work toward a unison of the one and the many. In
Christianity, we are accustomed to thinking about the Trinity in terms of defining God.
Like Panikkar, Bruteau highlights the Trinity as a pattern for God, and because of the
interconnectedness of all things, also a pattern for the entire cosmos. The Trinity is the
perfect example of agape love. This love always seeks the good of others and is a
continuous pouring out without an expectation of return. This love “is the characteristic
act of the person,” the outward nature means “it is ecstatic,” and it is “beingcommunicating.” 218 This love is free and without cause and can be referred to as grace.
The icon of this interpersonal love is the Trinity. “The Persons of the Trinity give
grace to one another. All other graciousness is named after this. The divine life is the
activity of unmotivated self-sharing.” 219 In the Trinity, we see “Being is dynamic,” it is
“radiant” and this is how God—is both many and one.” 220 Bruteau expounds on this:
“The Trinity is the paradigm of grace, the paradigm of self-giving, of person-affirming. It
is the dynamic reality of love. It is what God is. But God is the ultimate Ground of all
Being.” 221 We see the manyness and the oneness “because the nature of person and the
nature of love, which themselves arise out of the nature of Being and its ultimate
Ground.” 222 The Trinity, the ground of Being, is “so intimately present in the world that
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the world can be regarded as an incarnate expression of the Trinity, as creative, as
expansive, as conscious, as self-realizing and self-sharing.” 223 What Bruteau is describing
here is what we are naming Sophia, her manifestation and expression in the world.
Bruteau refers to this dynamism as the self-creating community which is a
product of the self-creating God. This dynamism is perfect symmetry, “if you plunge into
the network at any point and engage in the activity, you will realize the same pattern as if
you entered at any other point.” 224 Agape love can only be complete within three, for
love can be expressed between two, but it is at the point of those two loving a third that
we experience this self-giving, out-pouring dynamic love and self-creating community.
The community that is created has no boundaries. Bruteau compares it to the surface of
sphere: “Whichever way you move, you stay on the surface; you never come to an edge
and fall off. In the Community, you always stay in the Community, no matter how many
Persons you love. You never come to the “last Person.”” 225
The reality of the Trinity creates a perfect symbiosis which leads us to seeing
others and all creation as sacramental:
The one/many dynamism shows especially in symbiosis, … any kind of
collective, cooperative, communitarian, shared organization and systemic
functioning. I suggest that the Trinity, regarded as Persons who dynamically
indwell one another, is the primary expression of such symbiosis, and that all
other instances of it — of which the universe is full, of which in a way the
universe consists — are images of this original symbiosis. Such a view enables
the trinitarian contemplative to extend the sense of reverence directed to the
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divine Trinity to the Trinity’s expression, image, reflection, projection,
manifestation in the created order (including human beings) and thereby to find
the world sacred and meaningful. 226
Bruteau uses science to express this pattern of symbiosis found all throughout the cosmic
order in which there are abundant examples of “unity supporting and implying
multiplicity, and multiplicity sustaining and implying unity,” this process is in fact, “the
fundamental pattern of all reality.” 227
In Trinitarian theology, we find the concept of circuminsession. This is the
symbiosis we have been discussing; the “mutual immanence or coexistence of the divine
Persons in one another, mutual indwelling.” 228 Bruteau applies this concept to the cosmos
showing how everything exists within and only because of its dynamic relationship to
others:
The diverse beings of the universe exist in terms of one another, in terms of their
relations to one another, of their interactions with one another. They constitute
mutual support systems and systems of such systems. Each one is able to be what
it is only in the context of what it is doing for the others to which it is related.
Self-being and for-others-being arise together. In the natural world, there are
many activities and processes. But it is the interactions, the relations of several
processes to one another, that make the universe-process, that build up the
structure and the operation of the various levels of wholes that the cosmos is.
These processes “mutually indwell” one another, so dependent are they upon all
the others in order to be themselves. But this is just the way enstasis and ecstasis
are related and united in the Trinity. 229
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Bruteau, with her scientific knowledge, highlights this symbiotic nature within
chemistry, specifically to what she refers to as symbiotic chemistry. Chemistry, or the
study of molecules, highlights the self-creation of the universe. Molecules are compounds
and “made by putting together simpler units, namely, atoms.” 230 These “simple units, put
together, result in a new kind of being. This is the main principle on which all the rest of
the “self-creation” of the universe is based.” 231 She stresses that this coming together
results in something “genuinely new,” and it “manifests properties not possessed by the
units of which it is composed,” properties that “never existed before.” 232 Bruteau is
highlighting the Teilhardian theme of qualitative growth and expressing how This “new
thing” is created only because of relationship and interaction and cannot be separated:
We do not understand their way of being adequately by taking the complex units
apart to see what they are made of, nor by trying to retroject the new whole into
the combining parts as a goal toward which they strive. It is the interactive unions
of the parts, the sharing of their beings, their energies, that actually constitutes the
new whole. This is easily seen in the chemical universe, and this is why I call it a
kind of symbiosis and, in a theological context, point out that it can be regarded as
an expressed image of the trinitarian (many-one) God-Community. Each new
whole is a community whose members’ mutual “ecstasy” — giving themselves to
one another, sharing their energies — makes them to be one. 233
Through this concept, we see this dynamic process happens spontaneously.
“Nothing is imposed from the outside.” 234 This is what flips our concept of God around
from one of all things Divinely led to a “universe that makes itself, from the inside out, as
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an act of ecstasy, not one that is made from the outside by imposition.”235 This is a fresh
view with God as Creator, and as Creator, God is “incarnate as self-creating universe,
including self-creating creatures within that universe.” 236
The extreme interconnectedness between all things allows this abundant view of
God to circle back and increase the new dynamic view of ourselves. “We are in a position
to realize ourselves as incarnate divine creativity... we are at the growing edge as the
Trinitarian Life Cycle moves from Transcendent to Incarnate Realized.” 237 This happens
through Sophia. What seemed meaningless and out of our control now appears as a giant
canvas of beautiful artwork. We are invited to be responsible for the brushstrokes. It is
our job to relieve suffering, honor the Divine in each human, continue to connect and
grow, expand into abundant fullness. This is the abundant life that Jesus came to offer;
continual outpouring, growing, calling us to “BE more,” “Be in every possible way,”
“Communicate Being,” and “Be in a new whole by interaction.” 238 The Trinity sets the
pattern of unity and diversity within the one and the many and the central power of agape
love in this process. Sophia is the outpouring of this love from the core of the Trinity, the
manifestation of the Godhead in time and space that all of reality participates in.
Incarnation
Bruteau uses the powerful symbol of Incarnation as our other mystics have.
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Incarnation posits the union of the Infinite and the finite and extends our Christology to a
cosmic level. Another pattern within the entire cosmos, Incarnation “tells how the
Creator and the created are bonded” and values the created as the “beloved child.” 239 It is
God “taking form as the finite, God “coming down” into/as the world…God’s selfexpression.” 240 Bruteau refers to this self-expression as God’s “ecstasy,” “insideness
turning into outsideness.” Other terms to explain this self-expression are, “exegesis,
manifestation, revelation, showing,” and “phenomenalization.” 241 She likens it to speech
or “uttering what has been hidden.” 242 Just as Christ is, we are the outpouring, always
manifesting, Word of God—spoken in the now through the guidance of Sophia.
Following the example of many mystics before her, Bruteau uses the image of
dance to convey this dynamic view of the Divine. The Creator as the Dance. She begins
with the example of the Creator as the potter. “The potter makes the pot, then gets up and
goes about his business while the pot still sits there totally divorced from its maker
(though bearing, of course, the mark of its maker’s hand).” 243 This is an image of the
typical monotheistic view we are comfortable with in Christianity. The dance, however,
is quite different:
But where the dance is concerned, you have the dance only as long as the dancer
is dancing; the dance is the dancer in the act of dancing. The dancer transcends
any particular dance or gesture, but all that the gesture is, is the dancer dancing.
The dancer is thoroughly present in the gesture and the gesture cannot be
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separated from the dancer's act. … God dances and the dancing is the world.” 244
In this imagery we see the dynamism, the continuous creating, the depth of
interconnectedness between the Infinite and the finite—we see incarnation as a present
and continuous act recognizable in humanity and the cosmos. She writes, “…the dance is
precisely the dancer, in the act of dancing. The dance movements and gestures are
outsideness for the dance; they are phenomena, things shown.” 245 These movements are
the revelatory presence of the dancer, who transcends them and is also “present in and as
them.” 246 Bruteau explains this as insideness turning into outsideness, or ecstasy: “The
dancer’s inside turns into the outsideness of the dance when the dancer dances.” 247 This
beautiful mythic metaphor reveals God’s relationship to humanity and the cosmos. “The
cosmos is a kind of dancing revelation of God. It is a kind of offspring of God. It is a kind
of speech of God. It is a kind of phenomenalization of God. It is a kind of incarnation of
God. God creates the world as a kind of agape-ecstasy.” 248
In this dynamic view, everything is included, and nothing can be separated from
this incarnational dance. Humanity and all creation are the “body of God,” and
“everything that happens in the world would be the “doing” of God.” 249 There can be no
separating out according to our tastes and preferences. If the whole of reality is the
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Incarnation, this must include every aspect of Reality:
But the doing has to include everything — no picking and choosing —
everything, what in our eyes is good, bad, and indifferent. This is the same
principle as the Infinite relating to the finite as a whole not to selected parts or
points of view within it. The reason it has to be this way is that if the Infinite is
selective, it becomes finite and can no longer be the impartial Ground for all
being. This necessity has to be constantly borne in mind, because failure to
acknowledge it lies at the root of most theological tangles. 250
In this view, God is “intimately present in the world without intervening in it in a
supernatural way; thus, even if everything about the behavior of the world is explained in
worldly terms, in natural ways, this will not “eliminate” God.” 251 Science is not a threat
to Christian spirituality, rather the universe is continuously displaying the glory of God
the more it “displays a self-running, self-creating, self-explaining universe.” 252 An
incarnate, creative, active, present, continuously being and becoming God is revealed to
us, rather than “the rather simple magician who knows everything and can do anything,
which has been such an unsatisfactory idea of God.” 253
Just as the Trinity becomes a metaphor representing the whole of reality,
Incarnation represents the same. In fact, the two work together to represent the truth of
reality:
The really fundamental level of the Incarnation is, of course, the Infinite/Finite. It
is the Trinitarian Community expressing its intrinsic, or enstatic, self as extrinsic
cosmos, this being its ecstasy. Within that cosmos we find the same schema again
as finite consciousness (intrinsic) and physical structure (extrinsic). But inasmuch
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as the Infinite does express itself as the Finite, is intimately bonded with it
through the Incarnation, we may say that the Incarnation is really the Whole
Reality. 254
Bruteau describes this further as incarnational mysticism. In this, we realize “that
God is thoroughly present as world, as everything that happens in the world, and that we
ourselves are members of that God.” 255 God is not doing everything for us or in other
circumstances “refusing to help us.” 256 We are in intimate union with the Divine and cocreators of reality living within a mystical experience in which Infinite and finite are
harmoniously united. We see how myth has led us into metaphysics and now to the lived
mystical experience:
And this consciousness view is the direct access to the intrinsic nature of Being.
What is “known” in the “mystical experience” is the ontological structure of the
Whole. Because we ourselves exist on every level of the Whole. We are the
incarnational union. We are not on only “one side” of it, the finite objective
material side. We are the union of intrinsic/extrinsic, subjective/objective,
absolute/relative, infinite/finite. It is the nature of Being to be this way. Therefore
we are this way. We know ourselves as being this way; thus we know Being is
this way. The knowing and the being are one. That’s mystical. 257
Theotokos: The God-Bearer
Our final metaphor that represents the Divine as the wholeness of Reality is
Theotokos, the Greek word meaning “God-bearer.” This image unites the spiritual and
material and works in the opposite direction of Incarnation, moving from the world to
God. As was highlighted in the introduction, traditionally, the term Theotokos is used for
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the Blessed Virgin Mary. The life of Mary patterns for all of humanity the birthing of
God in the same way that the life of Jesus represents the continuous Incarnation: “Its
virtue lies in its paradox, reversal and closure. The Theotokos is a creature. It is “born
from” God. But then the Theotokos becomes the Mother of God...The cosmos is the great
Theotokos, made by God as capable of giving birth to God, bringing the creative act full
circle.” 258 Theotokos is another symbol and expression of creaturely Sophia manifesting
in space and time.
In each of us is the potential for the birthing of the Divine within, thus completing
the Trinitarian Life Cycle:
When human society practices agape (promotion of the well-being of one
another), the cosmos will be performing, on this very complexly organized level
of itself, a divine act. By its consciousness and its caring the cosmos will become
ecstatic — transcend itself and its investment in individual or group “self-interest”
— and its ecstasy will give birth to divine life. Thus the circle of the Trinitarian
Life Cycle will be closed: the Infinite, incarnating itself in the Finite, will evolve
through a series of self-creating emergent levels to the point at which the
Incarnating Infinite can awaken within the activities of the Finite and know
itself. 259
Divinity is within us, there is a continuous process of creativity as each is outpouring and
mingling with the other, pushing toward the emergence of the birthing of God in the
present — now. Bruteau points out that the pregnancy can go undetected if we do not
realize “our being as securely vested in the Infinite, in the Absolute.” 260 As the cosmos is

Ibid., 21.
Ibid., 163.
260
Ibid., 174.
258
259

108

being self-created from the inside out, progressing from lower to higher levels, there is a
constant pressure growing toward a birthing of the Divine, manifesting incarnationally in
the present. If we have not experienced and realized the Trinitarian relationship between
the Divine, the cosmos, and humanity held together by Sophia, if we have not come to
view ourselves as incarnations of the Divine, we will miss the reality of our responsibility
in this pattern of Reality. We must experience a change in consciousness and rebirthing
of our views about ourselves and God. This may sound rather complicated, yet Bruteau
affirms — it simply is Reality:
Transcendence, emergence, and integration of the components are the very pattern
of the cosmic movement. These last movements of the moral insight into the
absolute value of the other in its own right, the metaphysical insight into the
rootedness of each finite being in the Infinite, and the mystical realization of the
union of the Finite and the Infinite are all perfectly natural. Even the mystical is
not “mystical”! For there is nothing outside the Total Real, which includes both
the Infinite and the Finite, and the Finite includes the subjective conscious
experience of this fact. All of this is inside the one natural order, the order of
What Simply Is. 261
It comes down to seeing through what is physically in front of us to the Ground of
Being, the Infinite “which is manifesting itself in whatever finite form before us.” 262 This
“seeing through” will impose respect for all that we see. This respect is unconditional,
“there are no conditions attached, no if…then approaches…this is the Ground of Being as
unconditional agape, where agape is both the acknowledgment of the absolute value of
Being in the other and an unconditional will to the well-being of that other.” 263 This is the
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ecstasy of the manifestation of God through all that is; the continuous creative outpouring
that says “Be,” “Be more.” It is the life of abundance that Jesus came to give — life
beyond fear, beyond ego, fully free to creatively birth and manifest the Divine and the
freedom to will and desire that for all others. This is salvation.
All humanity, all creation is sacred and sacramental. We will not pull away from
the world, but rather, incarnate and unite with the world. The Transcendent Reality is
found “precisely in the movements of the world — physical, chemical, biological, social,
scientific, political, artistic, religious…” and within each of us as “active, intelligent,
compassionate, responsible” people uniting, manifesting, incarnating, and “working with
these dimensions.” 264 Through the Trinitarian, Incarnational structure of Reality, we
realize our roles as active, birthing, creative beings, working toward the continuous
manifestation and dynamic creation and Being of the Divine. This is the Divine in true
wholeness. Each aspect we have covered thus far is an integral aspect of this wholeness.
Through creation, we see and experience the manifestation of Sophia. Through
individuation and soul work, we ourselves surrender to this Sophianic flow of love and
become co-creators in creation. All of this changes our image of the Divine into a
relational, participatory knowing that is in all things and all things are held within the
Divine. It is this Sophianic lens that gives new life to the Trinity. Sophia added to the
Trinity does not take away from it, but rather, infuses it with new depth and meaning.
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Chapter VI. The Sophianic Fourth: Harmonious Wholeness
The Search for the Fourth: From Trinity to Quaternity—Carl Jung
Found throughout Jung’s extensive writings is an invisible fourth; from within
every trinity he was searching for the quaternity. The quaternity is a preeminent
archetypal symbol in human and Divine experience. Again and again Jung highlights
how the quaternity manifest in various forms and myths throughout human history,
including in Church symbolism and alchemy even though the Church is often opposed to
it:
In spite of the fact that the Church long ago discouraged the idea of a quaternity,
the fact remains that Church symbolism bounds in quaternity allusions. As Three
(Trinity) is only one (albeit the main) aspect of the Deity, the remaining fourth
principle is wiped out of existence.... But the Catholic Church was aware that the
picture without opposites is not complete. It therefore admitted (at least
tentatively) the existence of a feminine factor within the precincts of the
masculine Trinity (Assumptio Beatae Virginis). 265
Jung saw great hope in the Assumption of Mary named by Pope Pius XII in 1950. In it,
he saw the Church accepting the quaternity and adding the feminine principle to the
Trinity. Jung states, “The Assumptio Mariae paves the way not only for the divinity of
the Theotokos (i.e. her ultimate recognition as a goddess), but also for the quaternity.” 266
“The assumption and coronation of Mary, as depicted in the medieval illustrations, add a
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fourth, feminine principle to the masculine Trinity. The result is a quaternity, which
forms a real and not merely postulated symbol of totality.” 267
So important was the symbol of the quaternity in Jung’s understanding of the
psyche, he determined that the quaternity is the archetypal image of wholeness, an
expression for totality, the symbol for the individuated Self both for humanity and the
individuation of the Divine. In short, for Jung, the quaternity represents union of the soul
with the Divine and the inner life of the Trinity. For Jung, the Trinity is masculine and
the added fourth of the quaternity is feminine:
Another main symbol is the Trinity. It is of exclusively masculine character. The
unconscious, however, transforms it into a quaternity, which is at the same time a
unity, just as the three persons of the Trinity are one and the same God. The
natural philosophers of antiquity represented the Trinity, so far as it was
imaginata in natura, as the three….also called “vilatilia,” namely water, air, and
fire. The fourth constituent, on the other hand, was…, the earth or the body. They
symbolized the latter by the Virgin. In this way they added the feminine element
to their physical Trinity, thereby producing the quaternity or circulus
quadratus,…The natural philosophers of the Middle Ages undoubtedly meant
earth and woman by the fourth element.” 268
This feminine connection with the element of earth coincides with the world soul or,
what he called, the Anima Mundi and the transformation from three to the four happens at
the individual level as well as in the space of all creation, that is, in the world. Stated in
another way, wholeness happens in the within and the without. The individual experience
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is in the human psyche and the outer is the continuous birthing or manifestation of the
Divine in space and time. Jung also equates the quaternity with the symbol of the cross,
“In the spontaneous symbolism of the unconscious the cross as quarternity refers to the
self, to man’s wholeness. The sign of the cross is thus an indication of the healing effect
of wholeness, or of becoming whole.” 269 The goal of individuation is the mystical union
of all and the realization that we are One through a uniting of opposites.
Jung highlights the quaternity as it relates to symbology in the Bible and Sophia
in the vision of Ezekiel:
The final vision, which is generally interpreted as referring to the relationship of
Christ to his Church, has the meaning of a “uniting symbol” and is therefore a
representation of perfection and wholeness: hence the quaternity, which expresses
itself in the city as a quadrangle, in paradise as the four rivers, in Christ as the
four evangelists, and in God as the four living creatures. While the circle signifies
the roundness of heaven and the all-embracing nature of the ‘pneumatic” deity,
the square refers to the earth. Heaven is masculine, but the earth is feminine.
Therefore God has his throne in heaven, while Wisdom has hers on the earth, as
she says in Ecclesiasticus: “Likewise in the beloved city he gave me rest, and in
Jerusalem was my power.” She is the “mother of fair love,” and when John
pictures Jerusalem as the bride he is probably following Ecclesiasticus. The city is
Sophia, who was with God before time began, and at the end of time will be
reunited with God through the sacred marriage. As a feminine being she coincides
with the earth, from which, so a Church Father tells us, Christ was born, and
hence with the quaternity of the four living creatures in Whom God manifests
himself in Ezekiel. In the same way that Sophia signifies God’s selfreflection…” 270
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This squaring of the circle, the uniting of heaven and earth, is equivalent to adding the
fourth to the Trinity and thus bringing a picture of wholeness. Sophia, as God’s selfreflection, is the missing fourth and adding this element to the Trinity gives us the symbol
for the fullness of the Divine in space and time:
The “squaring of the circle” is one of the many archetypal motifs which form the
basic patterns of our dreams and fantasies. But it is distinguished by the fact that it
is one of the most important of them from the functional point of view. Indeed, it
could even be called the archetype of wholeness. Because of this significance, the
“quaternity of the One” is the schema for all images of God,” 271
In addition, and of singular importance to Jung in his understanding of the
quaternity, and central to what we are proposing in this work, is the axiom of Maria
Prophetissa. Maria Prophetissa was a 3rd century Neoplatonist and the first known woman
alchemist or what we would now refer to as a mystical traveler. Her life’s work was a
search for wholeness and union with the Divine beyond all dualities. Her axiom will be
the final guidepost for our journey toward human wholeness and the rebirth of the
Divine. The axiom of Maria, simple in composition but monumental in implication, is as
follows: “One becomes two, two becomes three, and out of the Third comes the One as
the Fourth.” 272 Jung clarifies, “The enigmatic axiom of Maria runs: “…from the third
comes the one as the fourth”…which presumably means, when the third produces the
fourth it at once produces unity.” 273 With Jung’s theories as a background, we will
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explore adding the Sophianic element as the container to hold the threefold nature of
God.
The Sophianic Approach as the Fourth
Jung suggested adding Mary to the Trinity to complete the quaternity, which did
not gain full acceptance or change the dominant mythic structure of Christianity. 274 What
is being presented here is a middle ground between Jung’s proposal and holding to the
theology of the Trinity being the Father, Son, and Holy Spirit. What has been articulated
in this dissertation is the reality of the Sophianic lens, or the living feminine principle that
adds experience to our knowledge and gives us a new way of seeing and being in the
world. The Trinity stays as we have known it; the three hypostases in one Ousia. We add
the Sophianic lens as the fourth to create the quaternity of wholeness. By adding the
feminine principle as the vessel that contains the Trinity, as the outpouring relationality
within the Trinity, as the Ousia or Love, it becomes the new wineskin needed to embody
the Divine in space and time. By adding the feminine principle embodied of experience
to the threefold nature of God, we link our theology to life, and join head to heart.
Through Bulgakov’s insightful writings, we have shaped a clear understanding of Sophia
as the Ousia, the very Godhead that is, for us, the fourth. And in support of divine reality
being a Quaternity rather than a Trinity, Jung states, “that is to say three Persons, and that

For an in-depth work on Mariology which includes Jungian thought see Leonardo Buff’s The Maternal
Face of God.
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common Something as a fourth.” 275 It is from the unity of the three that the fourth is
born, and from the fourth comes unity which is the one, wholeness. In this archetypal
truth we are aligned with Maria Prophetissa.
Panikkar’s Cosmotheandric Intuition tells us that the very nature of reality is
trinitarian. We have examined Creation, Humanity, and the Divine through the prism of
the Sophianic lens, or the fourth, and have come to a new understanding of each. This
new understanding leads to a new birthing of each element as well as the overarching
container or myth that binds them together. Creation is more than matter to be used, it is
sacred and to be honored, it can comfort us, hold us, teach us and in its very being it is
glorifying God. Humanity has a role to play in the Cosmotheandric unfolding and it
begins with realizing that we are all connected, that we are a cell in the body of Christ,
that our “salvation” or coming to wholeness in the here and now matters and contributes
to the mystical birthing of the Divine in space and time. The Divine is a continuous flow
of creative love action and energy in each moment; its spark is in everything and never
exhausted. Sophia is the messenger and container that carries this new understanding
forward.
Within each section, we have identified the theme of loss, a necessity for new life
and new birthing. The invitation given by this understanding is to be open to the loss of
what we cling to so tightly, personally and theologically, and allow Sophia to usher us
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into a new birthing of the Divine in ourselves and in the world. By way of personal
testimony and expressive of this reality in my experience, I want to share how the myth
of the phoenix has become dear to me throughout my studies surrounding Sophia and the
mystical union.
Invitation from the Phoenix: Embodied Expression
In the fall of 2020, I had the joy of hiking with a dear friend. As we walked
through the woods and alongside the river, I was touched by the stunning beauty of the
fall season. Leaves changing to hues of gold, orange and rich purple, deepening as the
sun’s rays shone through them; some still in the process of changing color, a few still
green, several already fallen to the ground, and many hanging on to the tree not ready for
the release that will eventually be their natural progression. I was struck once again by
how creation holds us in its embrace, reflecting the patterns of death, renewal and
resurrection that shape our lives. These magnificently colored leaves symbolize a
profound truth to which I was unmistakably drawn, that their radiant and changing colors
are actually a step on their journey toward death. Their startling beauty revealed in the
process of letting go and release, leading always to an opening or renewal— to rebirth.
The graciousness of nature patterns this rebirth all around us and leads us forward on our
journey towards transformation.
Understandably, questions began to stir within me. What in me needs to find
death so that I might experience a new rising or an inner birthing of some yet unknown
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piece of my soul? What parts in me are clinging, waiting for the sweet freedom of
release? The symbol and myth of the phoenix offers us guiding imagery as we reflect
upon the areas of our lives that are ripe for renewal; it enables us to notice where we are
on the continual journey of dying into the fullness of life.
The phoenix is a mythological bird thought to have originated in ancient Egypt.
The early Christians saw in it a symbolic representation of Christ. While this symbol can
be found across religions, cultures, and ages with slightly differing details, it always
represents the same eternal truth for our lives. This magnificent bird, radiant and colorful
like the leaves of autumn, lives for hundreds of years before surrendering to death,
always to be reborn into a version of itself that is more fully alive. As the myth tells us,
the phoenix knows when it is time to burn to ashes. It surrenders to its death, but even
beyond that, it participates in and celebrates the letting go, realizing the new life that is to
come. From the ashes of death emerges new life.
In my meditations about this mythic bird and its remarkable story, I have
discerned three stages that have now become some of my touchstones for inner
transformation. The first touchstone is that of sweet release. When the phoenix realizes it
is time to die, it doesn’t fight the process, but actually flies to the place where it knows
that it is to burn. The second touchstone is peaceful participation. Once in the space of
release, the phoenix actively participates in the process by building its own nest that will
eventually catch fire, and lead to its death. The third touchstone is honoring the
movement. More than just participating in the letting go, the phoenix celebrates and
118

honors this process by using sweet herbs and spices to build its nest. It sanctifies its
coming transformation.
In our life, the radiant spirit of the phoenix comes to us again and again. To grow
beyond ourselves, we need to let go of old attitudes, and idols that we cling to. To be
reborn in the radiant spirit of the phoenix, we must, like the magnificently colored leaves
of autumn, sweetly release to the winds of change, and the cleansing rains that speed our
fall, letting us relinquish that which holds us prisoner. To embrace in peaceful
participation the transformative spirit of the phoenix, we must hold in our hearts the truth
of Christ and of all that dies and is reborn, so that the new within us may arise out of the
dying old. And finally, we must honor, celebrate, and sanctify it with the fragrance of
acceptance and love. Then will the radiant spirit of the phoenix truly transform us. May
we, like the early Christians, allow this mythic imagery representative of Christ to lead us
on our journeys toward wholeness and open us to this Sophianic view of Reality. Just as
the phoenix rises in all its splendor, may God rise and be rebirthed in this space and time
as we surrender into this new way of knowing and being.
May we realize we are one with all, that the Divine is actively creating and that
humanity and all of creation are a part of this work of being and becoming. May we go
through the pains necessary for this new birth and experience the sweet release of
freedom that allows us to live life to the fullest and love freely in life abundant; a pure
sense of being and relation, absolute connection. May we see anew and participate in the
building of the mystical body of Christ that it might reach its fullness. It begins with
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surrender. Sophia is fierce, and yet, she comes with a gentle invitation to trust, to say yes
to her initial stirrings. As we do this, she leads and guides. We begin to experience her in
and through everything. The more we surrender to her gentle flow, the more intense it
becomes, and we will eventually find ourselves standing under her waterfall with a new
understanding of ourselves, creation, and the Divine. We will be co-creators alongside
her in the new rising of God for which the world is so ripe and ready. May it be so.
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